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ABOUT THE ASSOCIATION OF PROFESSORS OF
MISSION

The Association of Professors of Mission (APM) was formed in
1952 at Louisville, Kentucky and was developed as an organization
to focus on the needs of people involved in the classroom teaching of
mission studies. However, the organization also challenged members to
be professionally involved in scholarly research and share this research
through regular meetings. In the 1960’s Roman Catholic scholars and
scholars from conservative Evangelical schools joined the conciliar
Protestants who initially founded the organization.
With the discussion to broaden membership to include other
scholars from areas like anthropology, sociology, and linguistics who
were actively engaged in mission beyond the teaching profession, the
decision was made to found the American Society of Missiology (ASM)
in 1972. Since the importance of working with mission educators was
still vital, the APM continued as a separate organization, but always met
in conjunction with the ASM at their annual meetings.
The APM continues as a professional society of those interested in
the teaching of mission from as wide an ecumenical spectrum as possible.
As an organization it works to help and support those who teach mission,
especially those who often lack a professional network to help mentor and
guide them in this task. Through its influence, the APM has also helped
establish the prominence and scholarly importance of the academic
discipline of missiology throughout theological education.
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Theme
Teaching mission in our digitally integrated world has challenged,
informed, and transformed both learner and educator. What is the
impact of technology on the global intercultural studies classroom? So
many things are happening almost daily that are advancing our focus
and our discipline, as we educate and grow together. The internet and
social media allow cultures to interact and learn from each other. Bibles
are being distributed via computer chip. Virtual churches are springing
up on the internet allowing for some measure of fellowship even at a
great distance. Development workers are using new techniques to aid
those in need. People groups are exposed to each other’s understanding
of who God is. Schools are developing online courses and degrees.
In each step, we strive to expand and grow our mission focus. Our
students live in this ever-changing and digitally enhanced world. How
is it happening? Where is it happening? How can we help our students
answer the questions they have?
Technology is with us to stay. Some level of social media will be
with us for the foreseeable future. The rapid advancement of technology
and the increasing attention to social media around the world have led
to an accelerating trend of human interaction. In essence, technology,
at the heart of missiological education, is changing what we do, what we
know, and how we know the multifaceted face of the discipline. As our
shrinking world is providing opportunities for expanding theological
and cultural awareness, cultures interact and learn from each other.
What are the ways that these changes are impacting the missiology we
teach?
vii

The goal of this conference will be to examine the intersection of
the numerous facets of missiology and technology. Questions of “How
is mission theology changing?” “How are cultural groups reacting and
responding to each other and to God?” “How are educational institutions
using and being challenged by technology?” “What are the issues of
justice, gender, and diversity that are arising from today’s technologically
active world?” “How are we preparing our students who are constantly
plugged in for the reality of this mission field?” should be addressed.
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CALL FOR PAPER PROPOSALS
Deadline: February 28, 2018

Teaching Mission in a Technological
World
The Association of Professors of Mission extends an open call for
paper presentation proposals for its annual meeting. Those interested in
presenting at APM should submit a proposal title with a 150-200 word
abstract and a 30 word biography to Linda F. Whitmer, APM president
at lwhitmer@johnsonu.edu by February, 28, 2018.
Theme
Teaching mission in our digitally integrated world has challenged,
informed, and transformed both learner and educator. What is the
impact of technology on the global intercultural studies classroom? So
many things are happening almost daily that are advancing our focus
and our discipline, as we educate and grow together. The internet and
social media allow cultures to interact and learn from each other. Bibles
are being distributed via computer chip. Virtual churches are springing
up on the internet allowing for some measure of fellowship even at a
great distance. Development workers are using new techniques to aid
those in need. People groups are exposed to each other's understanding
of who God is. Schools are developing online courses and degrees.
ix

In each step, we strive to expand and grow our mission focus. Our
students live in this ever-changing and digitally enhanced world. How
is it happening? Where is it happening? How can we help our students
answer the questions they have?
Technology is with us to stay. Some level of social media will be
with us for the foreseeable future. The rapid advancement of technology
and the increasing attention to social media around the world have led
to an accelerating trend of human interaction. In essence, technology,
at the heart of missiological education, is changing what we do, what we
know, and how we know the multifaceted face of the discipline. As our
shrinking world is providing opportunities for expanding theological
and cultural awareness, cultures interact and learn from each other.
What are the ways that these changes are impacting the missiology we
teach?
The goal of this conference will be to examine the intersection
of the numerous facets of missiology and technology. Many questions
need to be addressed, such as “How is mission theology changing?”
“How are cultural groups reacting and responding to each other and to
God?” “How are educational institutions using and being challenged
by technology?” “What are the issues of justice, gender, and diversity
that are arising from today’s technologically active world?” “How are we
preparing our students who are constantly plugged in for the reality of
this mission field?” should be addressed.
We invite missiologists and mission educators to submit
individual paper proposals. Full information can be found at https://
www.asmweb.org/content/apm. Questions not answered there can be
directed to Linda F. Whitmer, APM president (2017/18), at lwhitmer@
johnsonu.edu.
Themes for Proposal:
This year’s meeting will consider the teaching of mission in our
current technological world, seeking to examine the manner in which
biblical and missiological models are being impacted by the fast paced
and ever-changing interactions between cultures and peoples.
x

While papers may focus on any topic of missiological relevance,
preference will be given to those that focus on the conference theme,
"Teaching Mission in a Technological World." Presentations will be
loosely grouped around the following sub-themes; however, these are by
no means an exhaustive list of the possible topics which may pertain to
our theme.
•

Theological Perspectives on Missiology - What biblical
or theological factors seem to be developing because of our
increasing global interaction? How has our missiological
understanding of God grown as a result of our global
technologically enhanced world? What theological insights
have developed due to technological advances? How have
developments in world interaction impacted the way we
teach mission theology and other theological issues?

•

Anthropological Perspectives in Mission Education –
What are the factors that contribute to our understanding
of culture that enhance or challenge our teaching roles as
mission educators? How does interfaith relationships affect
teaching and learning in mission? How does social media
impact mission teaching in a world where cross-cultural
workers often have constant connection to home and are not
pressured to adapt?

•

Technological Innovations in Mission – What are the
historical changes that have taken place in mission (e.g.
movement from radio to TV to Internet, etc.)? What are
some case studies in which the way we do mission has
changed due to innovations in technology? How might the
APM professors better engage in technological innovation
for teaching mission?

•

Gender, Justice, and Diversity – How have issues of gender
been impacted by cultural groups interacting? What are the
diversity issues that need to be addressed in the classroom
as we educate missiologists for the next generation? Social
justice issues are increasingly prevalent in the minds of our
xi

students. How can we help them traverse these issues? Case
studies are welcome.
•

Other Subjects – Topics of particular interest to APM
contributors but not directly related to the conference theme
may be submitted and will be considered.

The Association of Professors of Mission will meet June 14-15, 2018 at
St. Mary's College on the campus of Notre Dame University, South Bend
Indiana.
SUBMISSION AND PRESENTATION REQUIREMENTS Paper
proposal deadline: February 28, 2018. Notification of accepted papers:
March 15, 2018. Submission of completed papers and confirmation
of meeting attendance: May 15, 2018. For the purposes of online
publication of presentations, submitted papers may be up to 5,000 words
in length including notes and references (about 20 double-spaced pages)
and should conform to the style guide of the journal Missiology: An
International Review, available at: http://asmweb.org/assets/pdf/StyleGuide-2011.pdf. The full text of all papers approved for the conference
will be made available to the members of APM online as The Proceedings
of the Association of Professors of Mission, 2018.
Presentations at the meeting will be limited to 15 to 20 minutes
(about 5-7 pages of text, if read), plus additional time for discussion
depending on the number of presentations accepted. Please direct all
submissions and questions to Linda F. Whitmer, APM President at
Lwhitmer@johnsonu.edu.
Registration materials will be available on the website in the Spring
2018.
We look forward to seeing in June!
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Can Missiology be a Guide for Navigating the
Digital Revolution?
Dr. Terri Martinson Elton
Associate Professor of Leadership
Luther Seminary, St, Paul, MN
Author and New York Times Opinion Columnist Thomas
Friedman’s chance encounter with a parking lot attendant disrupted his
view of the world. It was October 2014 when a parking lot attendant
expressed an interest in his column.
“I know who you are,” said the elderly gentleman with a foreign
accent and a warm smile.
“Great,” I [Friedman] hurriedly responded.
“I read your column,” he said.
“Great,” I responded, itching to be on my way home.
“I don’t always agree,” he said.
“Great,” I responded. “It means you always have to check.”1
A week later Friedman parked in the same garage and encountered
the attendant again. This time the attendant confessed he was also a
writer and asked if Mr. Friedman would read his blog. Friedman agreed
and as he drove away, he thought, “Holy mackerel! The parking guy is
now my competitor! The parking guy has his own blog! He’s a columnist,
too! What’s going on here?”2
Friedman read the man’s blog; it focused on political and
economic issues in his home country of Ethiopia. As an educated man,
1
Thomas Friedman, Thanks for Being Late, (New York: Farrar, Straus and Giroux,
2016), 7.
2
Ibid.

5
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the blog was a platform for contributing to Ethiopian society and being
part of a global dialogue on democracy. While Friedman was not that
interested in the topic, he did want to learn more about the man and his
motivation. So, the next time their paths crossed at the parking garage
he got his contact information and set-up a meeting. The man’s name
was Ayele Z. Bojia. He was sixty-three years old with a BA in economics,
an Orthodox Christian, and an Oromo activist exiled in 2004. By day he
was a parking attendant, but by night we was a global advocate. Blogging
gave him an avenue for raising his voice and pursuing his cause. He
started using various Ethiopian web platforms, but frustration pushed
him to create his own. With accessible and inexpensive digital tools at
hand, he developed his own global platform for exercising his voice.3
Friedman’s unique relationship with Bojia caused him to pause
and reflect on how assumptions and societal norms are being turned
upside down. In particular, it challenged his view of his own profession,
invited him to engage current disruptions, and expanded his thinking
about possibilities for the future.
Just like Friedman, the church is being invited to pause and reflect
about the disruptions challenging its norms and assumptions so it can
continue to faithfully witness to the gospel. The Digital Revolution is one
of today’s major disruptors. Navigating the transition into the digital age
is imperative and missiology can be a resource for the church to find its
way into the future. This article offers insight on the Digital Revolution,
names implications for the church, and shares how missiology is uniquely
positioned to help the church embody, and in some cases reclaim, it’s call
in today’s world.
Locating the Digital Revolution
We are living in the midst of the greatest revolution since the
1800s. Today’s revolution is transforming every dimension of society,
just like the Industrial Revolution did two hundred years ago. The
Industrial Revolution focused on making and distributing things. Three
realities came together to create a platform for innovation: machines
powered by internal sources replaced human labor, standardization and
interchangeable parts made specialization possible, and the railroad
3

Ibid., 8-9.
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provided a common, accessible transportation system. Alone each
impacted society, but together they changed political concerns, patterns
of home and work life, approaches to education, and economic matters.
Today’s revolution is digital. It too is reconfiguring political
concerns, home and work patterns, education, and economic matters.
In the Digital Revolution4 information is the new economy and using
and curating it is the focal point. Three realities came together to
create the conditions for this platform: the Internet and broadband
capacities provided a common, accessible transportation system, the
microprocessor is the engine or source of power, and cloud computing
created digital standardization.
Revolutions are generated by disruptive forces. Disruptions
happen at two levels. The first level is disruption as a moment or event.
This level of disruption interrupts, but does not change the outcome.
(For example, someone crashing a wedding interrupts the wedding but
not the marriage.) This type of disruption happens within the bounds
of time. The second level changes pathways or alters an industry. This
level is disruptive, it challenges values, practices, and assumptions.
Here disruption redirects disciplines and displaces thought leaders.
Disruption at the first level is annoying; disruption at the second level
redirects the future. While digital tools began as a disruption, the Digital
Revolution is disruptive. In other words, this revolution is about more
than new gadgets and the creation of smart technology, it is reframing
all aspects of our lives.
Technology is a part of every revolution. Technology, in this
article, is defined as the means or method by which information is used
to solve a problem or address a human need. Technology is disruptive
when it displaces established technology, reconfigures communication,
and/or challenges operating assumptions and values. Let me offer an
example. Movies have entertained people for decades and technology
has made them available in various forms. Think for example when
movies were available only in a theater. Over time, as videos and home
4
Within the Digital Revolution there are many components. Computing, social
media, the Internet, gaming, and AI (artificial intelligence) are just a few of them. Given
the limitations of this article, the Digital Revolution will refer to the whole constellation,
noting that each genre has its own contribution, challenges, and opportunities.

8
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theaters emerged, movies became available on VHS, DVDs, and BluRay. Most recently, OnDemand capabilities, i.e. Netflix, have altered both
movie rentals and movie theaters. As new technology becomes available,
new practices spring up and previous practices adapt and/or become
displaced. Some technologies disrupt, changing behavior for a moment,
and others are disruptive, altering the future by challenging norms and
assumptions. Shifts can be both abrupt and subtle, so paying attention to
disruptions is an important aspect of contextualization. Because most of
today’s technology is digital, the concept of technology is often conflated
with digital tools, but technology is its own concept. Keeping this in
mind is important for comparing the present with the past and future.
The means and methods for solving our problems and addressing our
human needs will change, but the need for technology will not.
While the origin of the digital age can be traced back decades,
the year 2007 was a disruptive moment. The year 2007 inaugurated a
new operating system that moved society into a new paradigm. For
people socialized into a world informed by the Industrial Revolution
(and a paradigm of “making and distributing things”), navigating
today’s realities is a cross-cultural experience. While the language may
be familiar, the frame of reference and the core assumptions are radically
different. Witnessing to the gospel in the twenty-first century will require
getting to know this new terrain, being open to new ways of thinking,
and crossing digital boundaries.
So what happened in 2007? In short, the iPhone was introduced.
More importantly, whole constellations of innovations and new
companies reshaped how people communicate, create, collaborate, think,
and live. Here is some of what happened in 2007: Facebook expanded
from college campuses to the general public, Twitter became its own
platform, Google bought YouTube and launched Android, Amazon
released Kindle, Airbnb was conceived, the Internet crossed one billion
users, storage capacity expanded to make big data possible, development
began on an open-source platform for writing and collaborating on
software, Intel introduced non-silicon material in the microchip, and
IBM began building the cognitive computer called Watson.5 Each of
these changed their field or domain and together they decentralized
communication, promoted open values, increased user power, and
5

Thomas Friedman, Thanks for Being Late, 20-21.
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introduced intelligent computing. In other words, the operating system
of society changed.
Since 2007, innovation has occurred at an exponential rate, from
all corners of the globe and in all sectors of society. Futurists predict that
acceleration will not end any time soon. Since social structures and our
human ability to adapt are already struggling to keep up, there is an urgent
need to reimagine how we interface with society. Thomas Friedman, in
Thanks for Being Late, notes, “We cannot keep pace anymore,”6 so the
only way forward is to change our approaches, optimize our collective
learning, and make our social structures more agile. As we do, we will
discover a new kind of stability that focuses less on how things are made
and more on how information is used.
Characteristics of the Digital Revolution
To understand the impact of the Digital Revolution let us look
at its contribution to the evolution of communication and identify
its disruptive characteristics. We begin by looking at the evolution of
communication. Julie Anne Lytle, in Faith Formation 4.0, names four eras
of communication: oral, written, mass-mediated, and interactive. Oral
communication was the era when interaction occurred primarily between
two or more persons in the same location. Here communication was
limited by distance and stories were both the medium and the message.7
Written communication was the era when ideas and information could
be shared through permanent artifacts. Communication in this era was
no longer confined by geography and the message and the messenger
could be separated.8 Mass-mediated communication made it possible for
the same message to be distributed to a wide geography. Here the scale
and distribution method varied, but messages could be broadcast to
large audiences.9 Interactive communication is today’s era and it allows
interactions back and forth (via phone or computer). Not bound by

Ibid., 35.
Julie Anne Lytle, Faith Formation 4.0: Introducing an Ecology of Faith in a Digital
Age (New York: Morehouse, 2013), 51.
8
Ibid., 52.
9
Ibid., 53-54. The printing press, Morse code, and radio were early examples.
6
7
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geography or physical artifacts, communication is more fluid, dynamic,
and instantaneous.10
Communication became mediated long before digital
technologies emerged or society entered the interactive era. Digital tools
enhanced interactivity and expanded reach. As you know, characteristics
of previous eras still remain, but they exist within interactive era values
and norms. Let me offer an example. Both my husband and I grew up
in families that gathered for dinner most evenings. At the dinner table
oral communication was the primary mode. Once we had a family we
continued this pattern in various forms, even as digital communication
tools entered our lives. When our children became young adults,
we discovered they had a greater understanding of the value of oral
communication than their peers because they had developed unique
capacities at our dinner table. As the first generation of adolescents to grow
up with cell phones and social media, they (and we) had to adapt and
recalibrate with each new communication technology, experimenting
and reflecting along the way. While family dinners were not intended to
be a lab for developing oral communication skills, that is what happened.
As new interactive forms of communication emerge, old forms are not
thrown out, but they are challenged and called into question. Clay
Shirky, in Here Comes Everybody, says, “When we change the way we
communicate, we change society.”11 Navigating and discerning our way
forward is vital in today’s world, not only for healthy relationships, but
also for the church to live its mission.
This paradigm shift is witnessed in three characteristics of the
Digital Revolution. Each characteristic is disruptive personally and
for society. The first characteristic is that the emerging understanding
of power and authority is disrupting the establishment and giving
more agency to the masses. The decentralization and diversification
are examples of how communication is an example of how society has
become more fragmented. The institutions that once anchored and
connected society are no longer doing so. Monopolies are crumbling,
or fragile, and ordinary people are using their voice. Amateurism is on
the rise, stressing organizations that have located power and authority
Ibid., 55-56.
Clay Shirky, Here Comes Everybody: The Power of Organizing without
Organizations (New York: Penguin Group, 2008), 17.
10
11

11

in professional credentials and institutional positions. Boundaries are
increasingly blurred and personal networks are important in all arenas
of life. Participation is valued over position and collaborating, sharing,
and crowdsourcing are normative. People use to rely on organizations to
solve problems, now they have means for solving problems themselves.
Jeremy Heimans and Henry Timms, in New Power, see this shift of
power on a continuum with currency, or power as something limited
to be distributed carefully and used wisely, on one end and a current,
or power as an endless resource to be shared generously with others,
on the other.12 As society leans into the digital age, power as a current
is “changing the way everyday people see themselves in relation to
institutions, authority, and one another.”13 Power and authority now
emerge from multiple sources. Being attentive to this shift is imperative.
The second the characteristic is accessibility of information that
is reconfiguring how we learn. This disruption has to do with more than
the field of education, it is about how all of us acquire knowledge, learn
a new skill, or get input for solving problems. Information use to be a
commodity to control, but now it is an asset to be curated, shared, built
upon, and used. Search engines, YouTube videos, and smart phones help
users get what they need, when they need it. Integrated, up-to-date, and
in our hands, real-time information helps us make decisions everyday,
be it deciding our route to work or making a medical decision. With
information available to the masses, this paradigm shift is gaining traction
from the bottom-up. As Google Maps, the Target App, and weather.com
become part of everyday life, values of transparency, accessibility, and
openness have become common place. With computers able to process
data at record speeds,14 computers now finish our sentences, diagnose
our health, and do many jobs more effectively than we can. This means
the work humans do is changing from rote, repeatable tasks to handling
complex situations. This shift requires ongoing learning and developing
new competencies. While there is more good than harm, this transition
is forcing society to rediscovering what humans uniquely contribute to
12
Jeremy Heimans and Henry Timms, New Power: How Power Works in OUr
Hyperconnected World—and How to Make it Work for You (New York: Doubleday,
2018).
13
Ibid.
14
Today Google can query over 1,000 computers to answer our search in .2
seconds. (http://www.internetlivestats.com/google-search-statistics/ - https://www.sas.
com/en_us/insights/analytics/what-is-artificial-intelligence.html)
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society. As Sherry Turkle, in Alone Together, says, “every new technology
challenges us, generation after generation, to ask whether it serves our
human purposes, something that causes us to reconsider what they
are.”15 Innovation, self-management, critical thinking, and empathy are
key capacities. Cultivating these capacities are central to the twenty-first
century, as learning is situated in the real-world tackling society’s biggest
challenges.
The third characteristic is the rise of networks that has heightened
the importance of and altered how we cultivate relationships. Social
networks existed before the digital age, but the Digital Revolution made
them visible and instantly available. In our pockets and always open,
the internet and mobile devices allow information to flow freely across
networks of homogeneous and heterogeneous relationships. Connected
24/7, our lives are continually “on” as we navigate two distinct and
overlapping worlds. Disconnected from context, we solve problems and
contribute to the common good as we forge relationships and make
meaning. Navigating both physical and virtual worlds is a new, complex
reality and within this new ecology system our identity is shaped and
community cultivated.16 We are social beings that need both intimate
relationships and wide networks. Thomas Friedman reminds us “we
will get the best of these technologies only if we don’t let them distract
us from making these deep human connections, addressing these deep
human longings, and inspiring these deep human energies. And whether
we do that depends on all that stuff you can’t download—the high five
from a coach, the praise from a mentor, the hug from a friend, the hand
up from a neighbor, the handshake from a rival, the totally unsolicited
gesture of kindness from the stranger, the smell of a garden and not the
cold stare of a wall.”17
Implications for the Church
What does this mean for the church? While there are many
implications, I will highlight three. The first relates to organizational
15
Sherry Turkle, Alone Together: Why We Expect More from Technology and Less
from Each Other (New York: Basic Books, 2011), 286.
16
Lee Rainie and Barry Wellman, Networked: The New Social Operating System
(Cambridge, MA: THe MIT Press, 2012).
17
Friedman, Thanks for Being Late, 451.
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structures. As the world flattens and networks become the primary
architecture, hierarchical structures are becoming less effective. Networks
are participatory, adaptable, and thrive with diverse connections.
Hierarchies are rigid, slow to change, and disconnected from contextual
realities. Within network structures, momentum comes from collective
action, or as the masses participate. Leaders know that, so they set
direction and encourage participation.18 With information accessible
and tools for collaborating available, people are impatient and frustrated
with the speed at which traditional organizations make decisions and
respond to needs. People want to make a difference, so if institutions
are not responsive they find ways to organize collective action on their
own. This has changed the value of institutions in general, and the
church specifically. What is valuable are communities of practice that
accompany people in navigating the complexities of the world.
This implication challenges the church. While congregations
have many network qualities, most continue to rely on institutional/
hierarchical understandings to hold their mission, define community,
set direction, grant authority, and make decisions. This has resulted
in congregations being passive when it comes to cultivating identity,
developing leadership, and engaging the needs of their community. As
people participate on their own terms, they question established norms
which forces faith communities to reimagine their practices in light
of their mission and identity. Without a clear identity, congregations
have no compass for discerning their way. Membership is an example
of a concept critical for hierarchies and irrelevant within networks. So
unearthing the goal of membership and asking how it contributes to the
mission is necessary. These are the type of disruptive ideas congregations
face. As power and authority shift, church leaders must be able to set
aside institutional power and reimagine their role. As government
struggles with its ability to handle food sustainability and homelessness,
the church could be open to collaborating with unusual partners to
contribute to the common good. The opportunities for the church to
live its mission are great, and it will require rethinking its structure for
carrying it out.

18
Hayim Herring and Terri Martinson Elton, Leading Congregations and
Nonprofits in a Connected World (Lanham, MD: Rowman & Littlefield, 2017).
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The second implication is related to our social nature. As the
world becomes more social, connectivity and human principles are
seeing a revival. Principles like being open, trustworthy, generative, and
courageous are growing in importance.19 This is good news. The Digital
Revolution did not create this shift, but digital tools provided new means
for embodying them. In Humanize: How People-Centric Organizations
Succeed in a Social World, Jamie Notter and Maddie Grant say, “One
of the reasons social media has grown so fast is that it taps into what
we, as human beings, naturally love and need and want to do—create,
share, connect, and relate.”20 While loyalty and membership had great
qualities, they no long drive people to participate. Humans want to
live as they are created, and this has people searching for meaning and
purpose. Social media technology has provided means and methods for
enhancing our lives, but it also has its limit. At the same time people are
looking for meaning and purpose, digital connections have expanded
and weakened relational ties. As social capital diminishes, loneliness is
increasing. As societal institutions become less important, the arenas for
cultivating deep relationships are disappearing. Fostering meaningful
relationships and nurturing social capital needs attention and invites
new imagination.
The church certainly has much to offer in the social arena. Our
primary way of being is as a relational body, so this is good news on
many levels. People’s longing and desire is there, but the conditions for
nurturing relationships have changed. If the church is going to continue
to be a robust, meaningful community, it must reconstruct its approach
to cultivating community. Because relational ties are now developed
both online and in person, all meaningful communities are learning
how to nurture intimate relational ties using both platforms. Faceto-face interactions, combined with regular online connections, are
becoming common place. As people move all around the globe, digital
tools provide means for keeping in touch and sharing ordinary aspects of
life, while also engaging the world’s realities and making new relational
connections. This combination, of face-to-face encounters and online
communities, is part of reinventing community in the twenty-first
century. In addition, social capital relies on both bonding relationships,
Jamie Notter and Maddie’s Grant, Humanize: How People-Centric
Organizations Succeed in a Social World (Indianapolis, Que, 2012).
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or strong relational ties connected to a common center, and bridging
relationships, or loose relational ties with diverse networks and interests.
The church, local and global, is ripe for enhancing and expanding the
ties it already has for making meaning and contributing to the common
good, and both fall within the church’s mission and calling.
The third implication is location. The center of gravity has shifted
away from centralized bodies to decentralized masses.21 This means the
Christian church is not operating from a privileged place in society. This
shift is not about religious beliefs, as much as it is about people’s life
patterns and sense of authority. No longer content being consumers,
people want to contribute in ways that matter, so communities that
empower people become hubs for engaging people and making a
difference in the world. People are drawn to communities with energy,
and energy is generated when communities connect to real problems
in the world. Congregations operating as closed systems are seen as
exclusive and self-centered. Communities that operate as open systems
are seen as inclusive and have the potential to gather diverse people.
Alan Webber, co-founder of Fast Company, said, “The universe actually
is a helpful place. If you’re open in relation to your idea, the universe will
help you.”22 The willingness to come together is spreading. Openness to
unusual collaborations is a gift of this disruptive time. Rethinking how
and with whom we partner is a challenge of our time. Operating from a
minority position and being intentional about addressing the issues of
the day is key for having a meaningful place in society.
This new location is a mixed bag for the church. Many faith
communities understand this reality because they have always operated
from a minority position. For other faith communities this is a radical
departure from their usual pattern. Many congregations are risk averse,
so constructing new partnerships and opening themselves to new
relationships is scary. Yet is that not the call of the gospel? Jesus did not
rely on societal power or church authority, and he did not apologize for
his unconventional relationships. Being the church in the midst of a
society being disruptive is scary and exciting, and is exactly where God
invites the church to be. Living our calling will require experimenting
Ibid., 17.
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and learning. Failure is less about not reaching goals and more about
lack of action. With learning being an ongoing, never-ending process,
each step of our journey is a moment for pausing and reflecting. Perhaps
today’s disruptive time has opened up new partners, conversations, and
spaces for digging deeply into the issues that matter to us and our world.
The church has always been about the people, with masses scattered
around the world. Clear on its mission and identity, the church can
change the world from the bottom-up.
Missiological Framework for Moving Forward
Let me conclude with a word on mission and five aspects of
missiology that can help the church navigate the paradigm shift of
the Digital Revolution. Many people within the church and outside of
missiology have a simplistic understanding of mission. Mission is often
reduced to three ideas: conversion (or saving of souls), church planting
(or expanding the church), and service (or attending to people in need
and/or advocating for justice). While each is considered an element of
mission, these offer too narrow of an understanding. The first narrows
mission to a moment in a life of faith. The second narrows mission to
the number of local churches. And the third narrows mission to human
action. Each are “caricatures” of mission that do not adequately describe
mission.
Mission is more than personal salvation, what the church does,
and human action; it is a dimension of the church grounded in God’s
action. Mission stems from the missio Dei, or “the action of God in
which the church shares and which belongs to the essential nature and
character of the church.”23 God loves the world and that loves moves
God into the world. The church is God’s and has this pull into the
world because its nature reflects God’s nature. So if the church is always
missional, its structure, relationships, and activities must reflect God’s
missional nature. The church exists not for itself, but for the sake of the
world. As the church witnesses to and shares God’s love in the world,
it participates in God’s unfolding mission of love. “Mission, to borrow
[Ivan] Illich’s metaphor, is not the mother of what is to come, but the
midwife—facilitating the birth of something not of its own making,
23
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nor created in its own image.” Mission is therefore a dimension of the
church, not simply an activity.
24

The actions and activities that flow from God’s missional
character witness to and share God’s love with the world. These actions
and activities are continually discerned in light of the gospel and the
current realities of the world. Since God’s vision is that all may have life,
and have it abundantly, the church participates with God in making
this vision a reality. Pulled into God’s future, people of faith are free to
experiment and love graciously. It discerns its actions by seeking how
it can participate in the unfolding of God’s future. While the church’s
missional identity and posture is second nature for missiologists, it is
not to most local churches. In these disruptive times, the central work of
missiology is the exact work the church needs. The question is, will we
join the church in this opportune moment?
Five tenants of missiology embody the missional dimension of
the church and help the church discern its way forward in this disruptive
time. The first relates to the church’s calling and identity. The church has
a story to tell. At the heart of its story is the life, death, and resurrection
of Jesus Christ. Darrell Guder, in The Continuing Conversion of the
Church, says, “God’s gracious work unfolds in the calling and forming
of the church to carry the good news of Jesus Christ as Savior and Lord
into the world.”25 The church’s calling and identity come from God. As
the church witnesses to God’s loving, saving, reconciling, and redeeming
love26 it lives according to its’ call. The church does this as it preaches the
gospel, befriends the lonely, provides food for the hungry, reconciles the
estranged, and advocates for injustice. Structures and activities change,
leadership morphs, and tools come and go, but the calling remains. As
Craig van Gelder and Dwight Zscheile note, “this is the moment that
calls for a missiological turn toward the triune God’s life and love for the
world, in which the church’s identity and purpose need to be grounded.”27
Ibid., 25.
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The second relates to the church as a body. Faith is a living
relationship with God and Christianity is a communal faith. Therefore,
relationships and cultivating community are central to being the church.
What makes these relationships and communities missional is their
openness to the world. Not only is God a community of three persons,
but the triune God is open to the world and to us. The triune God is a
“social, living, integrating unifying, and thus world-open community”28
in which “the whole world can find room and rest and eternal life within
it.”29 Christian communities are holding space for encountering God,
sharing life with others, and making sense of the world. When two or
more gather in God’s name, Matthew 18:20 tells us, God is there. The
Christian witness happens in and through relationships, and people
of faith discover who and whose they are as they encounter God’s love
incarnationally in communities in the world.
The third relates to contextualization. The good news of the gospel
is always translated into context. This truth is at the heart of missiology.
As God “became flesh and blood and moved into the neighborhood
(John 1:14, The Message), God entered the particulars of the world. Van
Gelder and Zscheile state it this way, “In light of the incarnation of Jesus
Christ, the church embodies the presence of God in the world and has
the ability to come to a contextualized expression in every, and any,
culture.”30 The gospel is accessible and concrete, as well as universal and
eternal.31 God is bigger than any cultural expression, which has allowed
missionaries throughout history and around the world to experiment
with and cultivate local and particular expressions so people can discover
and share God’s love in their own vernacular. Much of the church has
become contextually disconnected, unable to exegete its context or
connect with people’s lived experiences. Missiology has practices that
can help the church contextualize and speak the language of the people.
Guided theologically, as well as sociologically and practically, the church
has much to learn as it embraces this missiological dimension.
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The fourth relates to difference. Crossing boundaries is part of the
sent nature of faith. Jesus not only instructed his disciples to go, he also
sends us to make disciples of all nations. (Matthew 28:19) Relating across
difference, in familiar and foreign communities, with diverse people is
part of being a person of faith. This posture and these capacities are part
of a missional mindset. As the Digital Revolution removes barriers and
the world become more interconnected, we encounter more difference
everyday. Increasing our capacities to open ourselves to difference and
be self-defined is critical. Engaging difference requires setting aside our
ego-centric view of the world and embracing a view of the world where
all people thrive. Because each of us has “been woven into a culture that
is always a mixture of gift and fracture, truth and lies, nourishment and
pollution, creation and sin”32 this journey begins with self-examination.
And finally, the fifth relates to the church’s posture. Being
a guest, not the host, is critical as God’s people engage the world. “A
problem for many congregations today is that they don’t know how to
be in mission in partnership with their neighbors.”33 Partnerships start
with getting to know each other, not on the terms of the church, but by
accompanying them in life. The church has often defaulted to the role of
host, so discerning what the Spirit is up to in the world means entering
into relationships without privilege and societal power. Moving into the
world with humility is risky and feels vulnerable, but it aligns with Jesus’
posture. Clear about our calling and identity, Christians enter the world
with open hands and hearts, seeking to love God and their neighbor as
opportunities present themselves. This way of being is hard to measure
on charts or assess via rigid outcomes, but is a fruitful way forward that
brings unusual partners and riches beyond our current imagination.
I recently was presented with a surprising opportunity—to write
a book with a Jewish rabbi. He found me as he reached out beyond his
usual networks. We spent eighteen months researching and writing
about congregations and nonprofits, as we leaned into this disruptive
shift. Anchored and open, we worked alongside each other weaving
together learnings from two different faith traditions into one story.
The organizations we studied and our own journeys each contributed in
32
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their own way to finding pathways forward and seeing new possibilities.
By the end of the project we had a rich findings from our research and
a friendship deeper than we had not imagined.34 Relationships changed
us and the world. God’s church can handle this disruptive time. The
question is can we? Can we, with our limited imaginations, discover
new ways of navigating life in order to witness to the gospel and live
abundantly? I believe we can, and will. We, missiologists have a history
and discipline that is a resource for the church today. The gospel has
always been proclaimed in the midst of dynamic contextual realities. As
the established church stopped recognizing this, it eliminated practices
common to our field. Being a witness, cultivating community, reengaging
context, crossing boundaries, and being hosted are missiological
tenants that can help the church reimagine its call today. These might
be second nature to missiology, but they need to be discovered anew
in relationships to this Digital Revolution. Just like Thomas Friedman
discovered a deeper perspective on his craft as he engaged an Ethiopian
parking attendant/blogger, we too have the opportunity to share our
craft and learn from and with others what it means to be the church as
we navigate the Digital Revolution together.
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From Instructional Technology
to Interfaith Friends
Some Incarnational Implications of
“Becoming All Things to All People”
Dr. J. Paul Pennington
Ph.D., Provost, William Carey International University
I began my journey in missiology in 1961 when, at the age of
four, my missionary parents took me to the country of Rhodesia. I lived
there for thirteen years until I finished high school. After obtaining a
BTh in Intercultural Studies, my wife and I returned to Zimbabwe to
serve for a time as missionaries in the mid-1980s.
During the 18 years I spent in Rhodesia (later Zimbabwe), I grew
up and eventually worked among missionaries from varied traditions.
Most would claim to follow Paul’s guiding missiological principle of
“becoming all things to all people” (or “all things to all men” as they
would typically quote it in those days).
Concerns about “Becoming All Things to All People”
For most of the missionaries I encountered, however, their
practice entailed holding on to much of the Euro-American traditions
from their Christianity and church back home (whatever their
denominational affiliation). For many of them, “becoming all things to
all people” meant little more than a cosmetically enhanced imitation of
the Christianity and church their supporters saw as normative for all
believers in all places. Orders of service, translated hymns, preaching
styles and attire, and church polity and constitutions all followed the
23

24

| Paul Pennington

home culture’s traditions, while paying lip service to local autonomy and
adaptation.
Over the years I developed a growing unease that Paul might
have understood his principle in a radically different, deeper sense. In
1996, I became Professor of Intercultural Studies at Cincinnati Christian
University. As I dug into the implications of Paul’s principle for our
mission task, I became increasingly convicted by the rather radical way
in which he lived out “becoming all things to all people.”
For him, that principle involved disruptive innovation and
incarnation rather than cosmetically enhanced imitation. Rather than
holding to familiar and comfortable traditions and only allowing the
recipients to add a local decorative veneer or to mix in a little local
masala or flavor, Paul made significant, deep changes in his own identity,
practice, and lifestyle to allow Jesus to incarnate among those he served.
BATTAP1 Example 1 – Saul to Paul
In Acts 13, at the beginning of the first missionary journey, the
apostle found himself in the court of the Roman Proconsul, Sergius
Paulus.
In the middle of that encounter, Luke, in his characteristic
succinct style, signified a momentous ministry shift with the briefest of
statements: “But Saul who was also Paul…” From that moment forward,
Saul abandoned his Jewish name and never used it again. Luke does not
explain the shift to his Latin name Paulus, but his former name seems to
have presented a barrier to the Gentile audience he sought to engage (for
possible reason see Liddell et al. 1940: ‘Saulos’; Witherington III 1995: 5,
fn. 12; 1998: 402, fn. 169).
Whatever the reason, Saul relinquished his familiar, comfortable
Jewish name—a good Bible name no less—never to use it again. From
here on, he used his Roman cultural name, Paulus. This Roman name is
hidden from readers in every English translation. His name was Paulus;
that is what everyone called him. The Greek text calls him Paulos and
that name is identical to the second name of the Proconsul, Sergius
1

I use BATTAP as abbreviation for “Becoming all things to all people.”
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Paulus (Paulos in the Greek text). So when Luke says, “Saul who was
also Paulus,” it may not simply signify his name shift. Luke may also be
saying, “Saul who also had the name Paulus,” signifying a Roman name
connection between the two.
Paul’s shift from his Jewish name to his Roman one represents the
first example of how he lived out the principle of “becoming all things to
all people.” For Paul, this did not mean a shallow, cosmetic adjustment
to his audience. The Pharisee, who spent his life emphasizing his Jewish
identity and separation from Gentiles, now drops his Jewish name and
foregrounds his Roman identity from this point forward. Paul seems to
follow a process something like this:
1. He looked at a tradition that was deeply familiar and
comfortable to him, in this instance his Jewish identity and
heritage.
2. He then asked, “How does my tradition appear to unbelievers,
to those outside?
If it confused or alienated in some way, he did not blame
or dismiss them.
He listened and seriously considered their perspective and
their concern.
3. Then he relinquished the tradition (whatever it was) and
replaced it with a bridge-building alternative.
BATTAP Example 2 – Funding Model
Let’s briefly examine a second example of Paul’s incarnational
understanding of “becoming all things to all people.” This one, found at
the beginning of 1 Corinthians 9, actually provides the direct contextual
background to Paul’s “becoming all things to all people” principle.
In defending his apostleship, Paul also defends his different funding
model—how he worked with his own hands instead of taking money
from those to whom he preached.
In the first 11 verses of 1 Corinthians 9 Paul cites a series of
arguments for the standard funding model: “the laborer is worthy of his
hire,” “don’t muzzle the ox…,” “soldier doesn’t work at his own expense.”
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When we get to verse 12, we fully expect Paul to conclude, “So you owe
me for my services. Pay up!”
But instead, Paul says, “Nevertheless, we have not made use of
this right, but we endure anything rather than put an obstacle in the way
of the gospel of Christ” (1 Cor 9:12, ESV). Paul considered the standard
funding model, one actually articulated by Jesus, as somehow an obstacle
or barrier to the good news of Jesus. He understood that taking money
for teaching spiritual or philosophical truth was deeply troubling to
the Greco-Roman context where he was now serving. From the time of
Plato and Aristotle forward, the culture had developed a deep criticism
and skepticism toward those who pandered and sold their philosophical
wares.
So in this instance, Paul did not insist on following the standard
funding model, even though Jesus had articulated it. He looked at
that model through the eyes of outside, non-believing Gentiles and
deeply considered their criticism and concern. Then at great personal
discomfort and inconvenience he adopted a radically different funding
model. He worked at his trade of tentmaking, earning money with his
own hands, in order to remove the barrier that the standard model would
have caused. He followed this model in Thessalonica (see his statements
about providing an example by working with his own hands), in Corinth
(Acts 18:1-5, 1 Cor 9), and in Ephesus (Acts 20:33-35).
He could have insisted, Jesus said to take money from those who
hear, so it’s their fault if they don’t like that model. But his incarnational
spirit, the incarnational spirit of Jesus, led him to deeply consider the
concerns non-believers would have with that model. Then he stepped
away from that model among people for whom it would have presented
a significant barrier to Jesus.2
Basic Principle: Starting from the Outside View
2 For a modern-day exploration of some of these same incarnational

considerations in regard to Christian funding models, I refer the reader
to the last two chapters of my book, Christian Barriers to Jesus. In them
I specifically apply Paul’s approach to common Christians practices
around Financial Dependency and Benevolence (Pennington, 2017b).
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So in both of these instances, and in others we could add, Paul
begins by considering the perspective of the outsiders, the non-believers,
those unfamiliar with the way and life of Jesus. He deeply considers their
perspectives and concerns, and then radically adjusts his own identity,
his own practice, and his own presentation in light of their concerns. He
does not insist on forms or models that were comfortable or familiar to
him. He modeled an incarnational desire to move toward and adjust his
life to that of his hearers, “to become all things to all people,” rather than
make them conform to his Jewish traditions.
So it is this incarnational principle, of looking from the outsider’s
or other’s perspective, that I have been asked to unpack today from two
very unique perspectives.
The theme of the APM is “Teaching Mission in a Technological
World.” That of the ASM to follow is, “Interfaith Friendship as
Incarnational Mission Practice.” Linda Whitmer asked me, in this brief
slot, to provide a bridge between these two rather disparate themes. I
accepted her invitation and then began to wonder why I had done so,
how I might possibly connect these two worlds.
But as I reflected it occurred to me that this principle of
“becoming all things to all people,” of looking from the other’s vantage
point and then adjusting my traditional, comfortable perspective, has
been a part of my incarnational journey for longer than I first realized.
BATTAP and Instructional Technology
At one time I was deeply immersed in the Instructional
Technology world. Early in my teaching career at Cincinnati Christian
University, I was appointed Director of Distance Learning. The VPAA
tasked me, based on my technological leanings, to learn about and then
develop distance learning courses for our school. So I began designing
and building online courses, learning how to do so as I proceeded.
Eventually I figured that it might be good to bring greater
philosophical and practical grounding to my design efforts. So I pursued
a Doctor of Education in Curriculum and Instruction with a focus on
Instructional Technology. The new skills and experiences from that
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study eventually led to my promotion as Dean of Distance Education
and Institutional Research. That meant that my administrative assistant
had the longest title on campus. My role involved applying technology
solutions to responsibilities no one else wanted: distance education,
assessment of student learning and faculty effectiveness, accreditation
compliance for five accrediting agencies including the Higher Learning
Commission, and all of the university’s annual reporting (to IPEDS,
accreditors, etc.).
In my early days of designing and developing online courses, I
regularly encountered resistance from my own faculty and those at other
schools about the efficacy of distance learning. They often said something
along the line of, “You need face-to-face interaction with a real professor
in a real classroom in order for students to effectively learn. That can’t
happen at a distance.” These assertions assumed that the standard model
was the epitome of educational quality and effectiveness.
Initially, I pursued research into online interaction, mediated
social presence, and similar lines of inquiry related to the quality or
lack of quality of educational communication via digital means. But
as I did my literature review, I encountered some intriguing anecdotes
that eventually piqued my research interest. Some faculty talked about
or hinted at ways in which their online teaching experience had led to
improvements in their face-to-face teaching.
Instructional Technology from The Other Perspective
These anecdotes suggested an intriguing possibility. If faculty
members identified ways in which their standard classroom-based
teaching improved through their online teaching, then this challenged
the prevailing notion that face-to-face instruction is inherently superior
to online or distance instruction. If we stepped outside of the standard
instructional model and looked at it from the online teaching perspective,
what might we learn.
Now, I must be honest. It is only in hindsight that I now recognize
that my line of research followed the same positioning Paul took in
“becoming all things to all people.” Instead of assuming the validity of
the standard model and making it normative, he considered the outside,
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non-traditional perspective, and was willing to then radically adapt his
view and practice to that outside consideration.
So, in similar vein, I dug deeper into my literature review
and discovered that no one had systematically explored this idea that
teaching online could somehow influence and actually improve face-toface teaching. So I decided to do so. Since this phenomenon had not
yet been explored extensively, I decided to use a somewhat open-ended,
grounded theory methodology to ascertain what, if any, benefits or
improvements faculty had experienced from their online teaching.
As I wrote at the beginning of my findings chapter, “I hit the
send button and my invitation email went into cyberspace to 94
potential participants…The moment the email went, I felt a mix of fear
and anticipation. How many would respond? Would anyone? Would
everyone write back and say, ‘No, we haven’t seen any benefits from
teaching online, your study is probably a waste of time” (Pennington,
2005: 83). Fortunately, 20 faculty did respond to my invitation and 18 of
them indicated that they would be interested in providing details about
how their online teaching experience had improved their face-to-face
instruction.
When all of the responses, follow up interactions, and interviews
were completed, the participants had identified a number of faculty level
changes and student benefits that they perceived had improved their
face-to-face teaching or student learning.
At the faculty level they spoke of:
•

•

•

Content Reworking
Restructuring their material and rethinking it for the online
environment helped make it more intentional in the face-toface context
Methodology and Delivery
Tools they learned in the online environment or presentational
models they created provided new ways for face-to-face
students to encounter the material
Personal Development
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In upgrading their notes for online, they updated resources
and updated their knowledge of the subject, instead of relying
on stale notes they had used repeatedly for years
At the student level, the faculty reported benefits that aided
student learning:
•

•

Content Access
After creating electronic resources for online students
(PowerPoint presentations, electronic notes and study guides,
media interactions), these became available for students
in face-to-face classrooms where they allowed extended
interaction with the material beyond lectures or experiences
in the classroom alone.
Enhanced Discussion
Of particular interest were the nine faculty who specifically
reported better discussions in their face-to-face classes as a
result of teaching online.

My Reverse Benefits framework ended up looking like this:
(image 1)
Classroom Teaching Improving from Online Teaching
My study participants indicated that even after they had taught
in traditional classrooms, some for decades, they experienced some
demonstrable improvements in their face-to-face teaching as a result
of teaching the same course online. Some of their responses, in fact,
challenged the prevailing notion that face-to-face instruction is inherently
superior, even with respect to student discussion and interaction.
Several noted that in their face-to-face classrooms, they had
segments of students—often the back row was referenced—who
participated little or not at all. Others noted that the more introverted
students in a class would take all period to process and then, just when
they might be prepared to contribute, class would end without their
voices being heard.
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Content Reworking
FACULTY-LEVEL
CHANGES

Personal Development

Benefits

Reverse

Pedagogy Adjustments

STUDENT-LEVEL
BENEFITS

Content Access

Enhanced Discussion

Image 1 – Reverse Benefits Model
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These faculty members noted, in contrast, that their online
teaching experience provided tools and strategies that required all
students to participate, and that ensured that all “voices” had to contribute
to the online conversation. They observed that the greater inclusion led
them to adopt similar strategies or made them more aware of the need
to actively require participation and contribution by all students in the
face-to-face course.
One of the most fascinating responses came from a professor
who was known in the Department of Education as the most “social
constructivist” member of the faculty. He prided himself on engaging
his students in dialogue and communities of learning. In his face-toface class, he had required students to submit a one-page synopsis of
the pre-reading when they walked into class. This ensured that students
came prepared for the day’s discussion. He would then facilitate their
discussion and interaction about the material. However, when he taught
the course online, he decided to have the students submit their reading
synopsis in the discussion forum (instead of as a stand-alone paper).
Other students were then required to respond to the reading reflection
and interact with one another about what they had read.
He was so impressed with the level of responses and interactions
that he implemented this same online reading discussion the next time
he taught the face-to-face class. He reported that the level of interaction
in that pre-session discussion took the in-class dialog to levels and
depths he had never seen before.
As I processed these and similar responses, one implication of
the study became increasingly clear. In spite of common assertions to
the contrary, face-to-face instruction is not necessarily the norm by
which all educational experience can or should be measured. If online
teaching could improve face-to-face teaching in significant ways, as
these faculty reported, then educational leaders and faculty were doing
online teaching and learning a serious disservice by assuming that faceto-face teaching is the standard to which online teaching must attain.
As I reflected on this, it became increasingly apparent that
we must be careful to distinguish the functions of teaching from the
contexts in which the instruction takes place. And our assessment of
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quality ought to carefully distinguish these two different considerations.
When instructors or administrators denigrate online teaching or distance
education as inherently inferior to face-to-face modes, they make
this error of conflated judgment that ignores evidence of significant,
sometimes superior function and quality in online environments.
In looking back at my PowerPoint notes from my defense, the
faculty responses presented three challenges to the standard view that
in-class instruction is the standard by which online should be measured:
•

•

•

Faculty reported that online interaction experience improved
the F2F3 interaction.
They observed that not all F2F interaction attains to the
claimed ideal.
Improvement from their online experience indicates that
F2F is not inherently superior.
Most faculty reported being more student-centered after the
online experience.
Whether reworking content, updating curriculum, enhancing
interaction. Online made them more aware and attuned to
student experience in both contexts.
Some faculty expressed polarized views of quality in online vs
face-to-face.
Some insisted that online was better for discussion, but worse
for content delivery.
Others insisted that online was better for content delivery,
but worse for discussion.

These reflections, as I neared the conclusion of my study,
indicated that in any evaluation of comparative quality we must be
careful to distinguish the functions and strategies of education from the
context in which we implement them. We need to step outside of our
face-to-face paradigm and evaluate the quality of education in terms of
the functions, tools, and the resulting learning, without assuming that
online is inherently inferior simply because it is online. The final phase
of my study highlighted the critical importance of this outside of the box
stance.
3

FTF = Face-to-face
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A Contrary Case That Demonstrated Online Quality
Of the 20 faculty who responded to my survey, two indicated
that they had not experienced any improvements in their face-to-face
teaching from their online course experience. So I set them aside and
processed the responses of the 18 who reported “reverse benefits.”
However, once the model has grown out of my grounded theory
study of the responses, I returned to the two negative responses. Both
were in the English department. When I shared the model we had
developed, one of the negative respondents provided an example from
his more recent face-to-face class where he had utilized an online strategy
and tool that led to dramatically improved interaction in his course. So
he changed his answer from no to definitely yes.
The other negative respondent taught basic freshman writing. In
the face-to-face class she was used to meeting with students in one-onone coaching sessions to guide them in how to improve their writing. In
her initial response she had indicated that she found the online version
of the course impossible to teach because she could not conduct these
personal coaching sessions. When I followed up at the end, she reiterated
that it had been impossible to teach introductory writing online without
being able to do the one-on-one coaching.
I could have taken her word for this and might have assumed that
some courses just can’t be done in an online format. Ironically, though,
one of my positive respondents was also in the English department
and had also taught freshman writing both face-to-face and online. So
now we have two faculty from the same department, teaching the same
course, both reporting diametrically different views of the online versus
face-to-face experience.
The positive respondent had reported that she realized quickly
that the online environment is writing-intensive. Students submit
written documents, and their interactions require written comments
and responses in discussion forums. She concluded that if she could not
teach good writing in this writing-intensive environment, something
was wrong. So she set out to find and utilize strategies that would let her
accomplish her “writing coaching” in the online course.
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She created more detailed coaching prompts for what students
needed to consider in crafting a piece of academic writing. She had
students submit an initial sample of, say, an introduction paragraph
that followed these more specific guidelines. She then took the common
coaching instructions she would have provided in the face-to-face
sessions and wrote out boilerplate instructions and responses she would
have commonly provided. In a written environment she wrote them out.
This English professor noted that her online students commented
fairly often on how helpful they found her written responses and
coaching. So much so, that when she taught the face-to-face version next
time, she included online submission of the writing pieces. Then she
provided students with the same written coaching she had used in the
online course. Her in-class students actually commented on how helpful
they found the written guidance, even when she also did the face-toface coaching sessions. She observed that the combination of strategies
improved the quality of writing teaching in her in-class course from
what she had experienced before.
This one final reflection on my study clearly indicated that the
comparative quality of face-to-face versus online is not necessarily about
the context. The online environment could foster meaningful learning
of writing, but two things were required that had nothing to do with the
context.
One faculty member was so immersed in the face-to-face context
that she could not separate the function of writing coaching from the inperson sessions she had learned. She was locked into a form and could
not “become all things to all people” in a different context that demanded
a different strategy for the same coaching function. The other faculty
member, however, saw a “writing intensive” environment where the first
saw an insurmountable barrier. And she found and developed strategies
to accomplish the same function so that her students were served at a
high level in the very different context.
The study highlighted the fact that good education demands
caring faculty who will find appropriate means and strategies to engage
their students across any context. They are able to separate teaching
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functions from contexts and can find or even create appropriate strategies
to accomplish those functions across multiple contexts.
Technology Implications for Becoming All Things to All People
I wasn’t intentionally aware I was using Paul’s principle as I
reflected on the “reverse benefits.” But in hindsight, his model did play
out in how I approached the study and its implications.
When I heard faculty criticize online teaching as inherently
inferior to face-to-face, I had been in academe long enough to know that
the classroom experience is not necessarily the epitome of instructional
quality. I had sat through enough deadly lectures and poorly managed
classrooms myself over the years. I also had to admit that I had, on rare
occasions, subjected my own students to less than stellar educational
experiences.
My study provided an opportunity to follow Paul’s way of living
out his principle. Instead of starting with what was comfortable and
familiar to him, and then insisting that others conform to that, Paul
started by looking at his own situation from the outside looking in. How
did it look from the other side, from the perspective of those unfamiliar
with his traditions and models?
So looking at face-to-face instruction from the outside, I now
realize, represented a practical, educational application of the same
principle. Instead of using our familiar and comfortable paradigm as
the norm, what if we suspended our assumption of “superiority” and
examined our paradigm from the external point of view?
In came to realize that educational quality has little to do with the
context in which it is conducted. It is rather determined by the quality
of faculty and the strategies and resources they choose to accomplish
their educational functions in appropriate ways within a given context.
We must unbundle the functions and strategies from the context to truly
determine effectiveness and quality.
Theological and missiological faculty often decry distance
education as inadequate to foster personal spiritual formation and
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ministerial competence. And while I understand the critique at one
level, my study has led me to smile at this ironic position.
For nearly 2,000 years we have relied significantly on a text-based,
mediated form of instruction as our primary source of what the Lord
wants for his followers. And within the New Testament, the Apostles
specifically provided text-based, mediated, distance learning resources
to scattered believers. Paul’s letters to Timothy and Titus assumed
that he could instruct them at a distance, not only face-to-face. So as
beneficiaries of God’s mediated, text-based, distance learning paradigm,
we of all people should affirm, encourage, utilize, and maximize that
model in our own educational systems.
So my distance education journey serves to illustrate some ways
in which “becoming all things to all people” as Paul lived it can operate
in unanticipated ways. It leads us to suspend the assumption that what
is familiar and comfortable is normative, and allows us to instead
reexamine those norms from other perspectives and sometimes, as Paul
did, actually adopt new forms and expressions as a result of what we
learn from the outside looking in.
I have to admit, that as interesting as my instructional technology
journey has been, it was nothing compared to where the Lord has led in
the last few years.
BATTAP and Incarnational Believers
What does all of this have to do with the ASM theme of “Interfaith
Friendship”? That requires me to tell another part of my journey, a much
more recent one. Margaret, my wife, is a licensed therapist and provides
supervised training for practicing counselors as they seek state clinical
licensure. She has specialized in various areas of cross-cultural, trauma,
and family counseling especially where cultural and family issues
intersect.
India and Our Introduction to Incarnational Believers
In 2010, my wife and adventurous partner in this journey, was
invited by a seminary in India to come and teach some courses for their
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MDiv track in counseling. After inviting Margaret to teach, the president
added, “We’ll find something for Paul to do.” Margaret would tell you
that we knew this trip was God’s will when she received the invitation
and I, the Professor of Intercultural Studies, was invited to come along
and do “something.”
So in January of 2010 we found ourselves in India for the first
time, in the city of Chennai. We spent two weeks teaching classes and
interacting with the believers at the seminary and in area churches. We
had no intimation of how deeply that trip and subsequent ones would
completely turn our spiritual world upside down.
In that first visit, and those that followed, Christians talked about
how resistant India can be to the gospel. In those conversations, however,
they often talked about and wrestled with traditions, forms, expressions
of their own Christianity that they knew could confuse, and at times
alienate or offend, the Hindu majority around them. Christian tradition
taught them that they had to maintain these things. Many, however,
expressed concern that maybe Jesus wanted things to change. They felt
that maybe even long-held Christian customs, practices, and rituals
might need to be reconsidered and even replaced with more appropriate,
culturally relevant expressions.
By 2012 we had made four trips to continue teaching and
exploring these questions with our Indian friends. And by the fall of 2012
the burden of these “Christian Barriers to Jesus” as we were beginning to
describe them had begun to take clearer and troubling shape. I became
increasingly burdened by how common Christian traditions could
fundamentally ignore Paul’s principle of “becoming all things to all
people.” Instead, Christians at times insisted on familiar and comfortable
traditions (some rooted in Western paternalism and sponsorship) even
when they knew Jesus had nothing to do with them.
I come from a tradition that says that God only speaks from the
pages of scripture. Words from the Lord are somewhat frowned upon
and definitely questioned. But one fall morning in October of 2012 the
Lord distinctly spoke to me in my prayer time. I was wrestling with some
other issues, but the Spirit clearly articulated the phrase from Genesis
12, “Go to a land that I will show you.” In that still, small voice that is not
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audible, but unmistakably his, he added, “This is not about a place, but
about a process. You will not know what is coming for a long time. Go
with me and trust me!”
It was so distinct and so clear that I immediately came downstairs
from my home office and told Margaret what I had just heard. I knew
that it clearly meant I was leaving the university I had served for 17 years
for something that had not been shown yet. I did sense that somehow it
related to how our Christian traditions can keep people from Jesus, not
only for Hindus in India, but also in other contexts, including our own.
A few months later an Indian friend shared with me his own
documentation of some of the barriers Christian cultural traditions
presented to Jesus in India. He articulated the need for someone to focus
research and attention on those issues in a more detailed way. I finished
reading his analysis and appeal, then again came down from my office
to tell Margaret that for some strange reason, I felt we were supposed to
participate in answering that plea.
When we returned from our India trip in early 2013, we had
a deepened sense that the Lord wanted us to focus on these issues of
Christian barriers somehow. In fact, the believers in Chennai had us
kneel and laid hands on us to commission us for the burden God had
laid on our hearts.
Can I be honest? None of this made sense. We had never lived in
India. We did not speak any Indian languages. We were so new to Indian
culture and society and faced deep learning curves each trip. And yet,
the Lord led us to keep visiting, keep listening, keep learning, and keep
exploring nuances of the barriers Christians and Hindus were eloquent
in describing. One of the questions our Indian friends commonly raised
was, “If common Christian traditions are a barrier, what options have
people tried?”
Upon our return in early 2013 I thought it would be good to see
what answers I might find to that question. I searched William Carey
Library and ordered a large collection of resources related to Hindus
and India. When the box arrived, I reviewed the interesting collection
of resources I hoped would provide some insight into alternative
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approaches. The large box contained a number of books by some guy
named H.L. Richard.
The book that really caught my attention, though, was one
entitled Living Water and Indian Bowl by Dayanand Bharati (Bharati
2004). A quick glance at the cover and foreword indicated that here was
a Hindu man who followed Jesus, and who reflected on what Christian
tradition looked like from an external perspective looking in. That was
the perspective I was seeking.
Within ten pages, I kept having to stop through bouts of tears.
Bharati’s painful articulation of how Christian tradition can hurt and
alienate Hindus broke my heart and simultaneously affirmed that this
issue needed to be explored and addressed at deep levels. He described
many of the same behaviors and traditions my Indian Christian friends
had articulated previously. But Bharati’s book provided an emic treatment
of how disturbing and disrupting Christian cultural traditions could feel
from a Hindu perspective.
In reading Living Water and Indian Bowl and then the writings
of Herbert Hoefer, H.L. Richard, and others, I became aware for the
first time of people who followed Jesus but remained within their
Hindu socio-religious culture and community. I knew that idea was
challenging, if not totally unacceptable, to many Christians. Bharati, in
fact, had written his book because so many Indian Christians rejected
his request for help for bhaktas to follow Jesus within their own families
and communities without extracting into Christian communities and
isolating from their own people.
Since my Christian friends had raised the same questions and
asked for alternative views, we purchased a number of copies of Living
Water and took them to India for our next trip in 2013. We handed them
out to friends and suggested that we use the book to help us explore the
barriers and possible solutions.
BATTAP and Hindu Followers of Jesus
Some of our Indian friends could not get past the introduction or
the first few paragraphs of Living Water. I know Christians here in the US
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who have expressed similar difficulty. Bharati’s painful articulation of
his own experience proved too painful and pointed a critique for them.
The fact that the author is not only a Hindu, but also is of Brahmin caste,
presented a further obstacle to his message for South Indians who have
a troubled history with elements of that legacy.
4

Those believers, however, who read it, honestly listened to
Bharati’s heart plea, and processed his call for change began to understand
ways that “becoming all things to all people” needs to work out in their
own Indian and Hindu context. The concerns they had already felt and
expressed were both confirmed and strengthened as they processed
the implications of his appeal for their relationships with Hindu family
members, coworkers, or neighbors.
For one couple in the church, however, the book led to a more
radical and challenging decision. After reading it they connected with
the author Dayanand Bharati and other Yesu bhakts (Hindu-background
followers of Jesus).5 After discussions with the church leaders and the
bhakta mandali (faith community)6 they decided to return to their
If you are among those who started and set Bharati’s Living Water and Indian
Bowl aside because of the tone or challenge, let me encourage you to give the whole
book an honest hearing. It is an emic description by an Indian of what much Indian
Christianity looks like and feels like to many Hindus. Many Indian Christians dismiss
or disparage Bharati because they come from Dalit or lower caste backgrounds and he
does not. However, the cultural dismissal, denigration, and even demonization that
Bharati describes unnecessarily presents a significant barrier to much of India ever
considering much less following Jesus. I believe that anyone who cares about India’s
“resistance” to the good news of Jesus must wrestle deeply and honestly with Bharati’s
critique and determine how more consideration of “becoming all things to all people”
might lead to more respectful, gentle, and Christ-like representation of the Way (Marg)
of Jesus for Indians, especially those from Hindu traditions.
5
The word bhakt (many Indian languages) or bhakta (Sanskrit) refers to a person
who is dedicated or devoted to worshiping or serving a god or a guru (teacher/spiritual
leader). These Hindu-background followers of Jesus use this term to describe their
devotion to and worship of Jesus. Some Indian Bible translations use this word for
“worshiper” as in Jesus’ discussion of true worshipers in John 4. I have also observed in
Christian Barriers to Jesus that the devotion and dedication idea in bhakt is very similar
to the Hebrew qadesh (holy, “saint”) or the Greek hagios (holy or “saint”), both of which
include ideas of being devoted or dedicated to a god or to God.
6
I have presented some of the bhakts’ perspectives on faith community and
gathering in a separate IJFM article, “Mandali (Fellowship): Bharati on Bhakta
Expressions of Ekklesia” (Pennington 2017a: 59-65).
4
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Hindu family roots and step away from Christian identity and church
membership in order to follow Jesus in a more authentic way with other
Hindu-background believers. The story of their journey and entry into
a community of Hindu followers of Jesus is told in my article, “Christian
Encouragement for Following Jesus in Non-Christian Ways: An Indian
Case Study” (Pennington 2015).
We had the interesting privilege of walking alongside this couple
and their Christian and bhakta brothers and sisters through their parts
of their decision and shift in faith expression, As they and the Christians
processed questions around essential identities for following Jesus, faith
community, and appropriate forms of devotion and worship, we were
forced to wrestle with how much Paul’s “all things to all people” principle
might apply.
In light of their choice and my growing awareness of the Yesu
bhakts’ worship of Jesus, I found myself asking deeper questions around
what is really essential for following and serving Jesus. Conversations
with them and Christians led to deep exploration of scripture around
what is essential for following Jesus and belonging to him.
Some Christians challenged this couple’s decision. Others
asserted that the Yesu bhaktas were being unfaithful to Jesus by not
leaving their Hindu heritage and community to clearly identify with the
Christian community and church. Many Christians in India, as well as
Asia and the Middle East more broadly, have been taught for generations
that this cultural extraction and separatism is what Jesus requires for
those who follow Him. Was this couple being unfaithful to Jesus and
scripture, or had they chosen a path that was actually faithful to him?
BATTAP and Incarnational Believers
The short time allotted to me does not allow a full and deep
treatment of these questions. But the first three chapters of my book,
Christian Barriers to Jesus (Pennington 2017) provide deep scriptural
analysis of three common Christian assertions related to this couple’s
choice:
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•
•
•

You must leave your family of origin, even isolate from them
if necessary, in order to demonstrate your commitment to
Jesus [“The Barrier of Cultural Separatism”]
You must become a Christian to follow Jesus [“The Barrier
of Christian”]
You must join a church to follow Jesus [“The Barrier of
Church”]

If these common Christian teachings and assumptions are true,
then Devendra and Pranaya (names changed) made a terrible mistake in
relinquishing their Christian identity and walking away from the church
to rejoin their Hindu family and associate with a community of Yesu
bhaktas.
As I wrestled with scripture in light of their choice, though,
it became increasingly clear that these Christian assumptions were
more problematic and unscriptural than their choice. The isolationist,
extractionist, separatist spirit taught and practiced by some Asian and
Middle Eastern Christians is, in fact, counter to the incarnational spirit
Jesus practiced and that is embodied in Paul’s principle of “becoming all
things to all people.”
So today, our journey has brought us to a point where we explore,
encourage, and advocate for incarnational believers. We have come to
focus on and learn from people in various contexts and communities
who choose to follow Jesus faithfully, but who do not leave their family,
culture, or community to do so. People who follow Jesus without
identifying as Christians or joining a church.
Cultural Separatism
When Jesus lived and worked, the Pharisees modeled a view of
righteousness that demanded separation from any unclean person or
practice. Their list of people to avoid included sinners, tax-collectors,
lepers, Samaritans, Gentiles, even women. Part of his was actually rooted
in an Old Covenant law that required the Jews to live separate lives
from the Gentile nations around them—and to express that separatism
by different clothing, foods, and rituals. This form of righteousness
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required God’s people to stay as far away as possible from anyone who
might pollute them.
So was this Jesus’ model of righteousness and holiness? Absolutely
not! God in flesh, instead, intentionally and repeatedly violated the
separatist rules of the Pharisees, while obeying the spirit of the law. He
ate and drank with tax collectors and sinners (Matt 9), touched lepers
(Matt 8), and spent time with Samaritans (John 4). In fact, he associated
with the wrong people so often that by Matthew 11 he was called a
“friend of tax collectors and sinners” (Matt 11:19). In other words, the
incarnational spirit of Jesus modeled a righteousness that stayed as close
as possible to “those people.”
In light of this consideration we concluded that if the incarnational
Jesus were walking the streets and lanes of India today, he would be
known as a “friend of Hindus” not the “enemy” he is often portrayed as
by judging, condemning pastors and evangelists. He would stay as close
as possible to Hindu family, neighbors, and colleagues.
In our ongoing study we also observed that passages used to
inculcate separation and isolation from family have actually been often
overstated or even misrepresented. For instance, Jesus speaks of “leaving
father and mother” in Matthew 19:29 and this is used to tell believers to
leave their family in order be faithful to Jesus. Yet that interpretation is
falsified by Jesus’ own teaching earlier in that same chapter. In Matthew
19:5 he quotes the verse from Genesis 2:24 regarding marriage: “Therefore
a man shall leave his father and mother…” No Indian Christians ever
tell a groom that he must abandon, forsake, leave, or isolate from his
father and mother before he can marry his bride. They know that “leave”
does not mean this anti-family and anti-community stance in 19:5. He
is referring to relational priority, of putting the wife now as a priority to
father and mother in his relationships, not to abandoning and forsaking
parents. “Leave” we have concluded should be understood and lived out
the same way in verse 29.
Believers in Asia and the Middle East need to reprocess
numerous scriptures that have espoused an isolationist and separatist
“righteousness” (Pharisee and Old Covenant model of “as far away as
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possible”) instead of the incarnational model Jesus both practiced and
taught (“as close as possible”).
Christian Identity
The scriptures also challenge the common assertion that you
must take on Christian identity, become a Christian to be faithful to Jesus.
That identity is only referenced three times in all of the New Testament
and is never used by believers to refer to themselves or other believers.
Paul never uses it, John at the end of the NT era does not either. Peter
references the name once (1 Pet 4:19) but never refers to himself or other
believers as Christians.
The common use of Christian did not begin, then, until after
the apostolic era ended and is not reflected in apostolic practice. So if
believers today choose not to identify as “Christians” they are not being
unfaithful to Jesus but might actually be far closer to New Testament
practice.
We have encouraged believers, then, to focus on the many
essential identities that are presented in the New Testament: brothers
and sisters, disciples, believers, followers (of Jesus, the Way), saints. The
New Testament has no shortage of important descriptive identities for
those who walk with Jesus. However, "Christian" was not one of them.
Church Membership
Do you have to belong to a church to be faithful to Jesus? The
word “church” is not a translation of ekklesia but is instead a substitute
word laden with assumptions that have nothing to do with the body
and movement that Jesus originally initiated. The ideas of building,
denomination, institution, and religious hierarchy are not necessary
features of his community of faith and can actually hide his original
vision.
In the early 1500s William Tyndale translated the New Testament
into English. He intentionally rendered ekklesia as congregation not
church. For Tyndale this was not a matter of lexical variety, however. The
last sentence of his preface read, "'For we have not received the gifts of
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god [sic] for ourselves only, or for to hide them, but for to bestow them
unto the honouring of god and christ [sic], and edifying the congregation,
which is the body of christ [sic]'" (Daniell 2001: 120-121). Tyndale’s use of
congregation reflected his conviction that the ekklesia of Jesus was meant
to be a body of believers who were all gifted to serve each other, not a
hierarchy. Thomas More labeled both the implied equality of believers
and the use of congregation to represent it as “damnable heresy.”
For that heresy of not rendering ekklesia as church, Tyndale was
hounded out of England and eventually kidnapped, imprisoned, and
tortured. Because of his challenge to the church tradition and vocabulary,
Tyndale was eventually, in 1536, strangled and then burned at the stake
for his “heretical” views (Fox 1851: 400).
When church means not only the institutional connotations
above, but also symbolizes the separatist, extractionist Christian
communities in Asia or the Middle East, it presents an even greater
barrier to Jesus and represents a problematic cultural construct that can
also counteract the incarnational spirit of Jesus.
Incarnational Believers as a Viable Alternative
I am not comfortable using insider language for these followers
of Jesus who remain with their socio-religious community of origin
while faithfully following and serving Jesus there. The “insider” language
is often used dismissively or pejoratively by Christians who assume that
believers should take an outsider position in relation to their culture
and community. In reality, the separatist spirit some of these global
believers take would be labeled cultish if it were practiced in European
or American contexts.
So we find ourselves today urging an incarnational re-reading of
scripture and an incarnational spirit among all believers, whether they
are Christians or Muslim Isa imandars, Hindu Yesu bhaktas, or other
followers of Jesus. All believers are called to follow the incarnational
Jesus, not the isolational Pharisees.
So in answer to our Indian Christian friends’ question, there
are several alternatives. Some should follow the example of Devendra
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and Pranaya (Pennington, 2015) and reconcile with their family and
community of origin. Many should be encouraged to never leave their
community in the first place. Others cannot join a Hindu community
and abandon the Christian one. Some are multi-generational members
of the Christian community, far removed from comfortable adoption of
Hindu forms or traditions.
Conclusion
So that’s my bridge from Instructional Technology to Interfaith
Friendship. Whatever we are doing, Paul’s principle of “becoming all
things to all people” positions us to step outside of our own familiar
traditions or comfort zones in order to honestly examine ourselves from
how others perceive us.
Yisu Das Tiwari, a Christian leader who served Jesus for nearly
65 years was once asked by his son, “Would you still take the same
course.” His father’s reply haunts me, “Christ is my ishta [chosen God],
he has never left me, I will never leave him, but I would not have joined
the Christian community. I would have lived with my people and my
community and been a witness to them” (Petersen 2007: 87-88; emphasis
mine).
Had he been given the freedom to follow Paul’s principle of
“becoming all things to all people,” of considering and avoiding the
barrier of separation, rather than conforming to familiar Christian
tradition, his story could have been very different. He knew that had he
remained with his own community then he might have introduced them
to his Jesus.
Tiwari’s story and those of so many like him drives our journey
into encouraging and being incarnational believers, those who follow
Jesus without joining traditional Christianity or church. Extracted and
isolated from family and community, they have lost so many opportunities
to be the incarnational yeast that Jesus describes in Matthew 13.
So we long and live for the day when Christians around the
world will recognize, affirm, and encourage Jesus’ desire for believers in
these socio-religious communities and contexts to faithfully incarnate
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His Way and Life within their families and social networks. For the day
when new believers are not forced to adopt the humanly invented forms
of Christianity and church to supposedly be faithful to Jesus. For the day
when a 65-year-old Tiwari might look back and say, “I stayed with my
people; look how many came to follow Yesu with me.”
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APM PARALLEL PAPER
SESSIONS

TRACK 1
DIALOGUE on TECHNOLOGY,
MISSION, and GLOBAL
PARTNERSHIPS

Looking to the Past
for Inspiration for the Future:
New Technologies and the Late Victorian
Student Christian Movement (SCM)
Thomas A. Russell
Abstract
In recent years, interest in how late 19th and early 20th century
missionaries lived has been the focus of missionary studies. Exactly
how did these individuals live their daily lives? What are some of the
developments in late 19th century life that impacted how they lived and
carried out mission?
It is the purpose of this article to explore how technology
impacted how life was lived for missionaries in the late Victorian Age
by providing specific examples of the technology used. The particular
focus here is how new technologies impacted the lives of members of
the Student Christian Movement (SCM). A second purpose here is to
utilize these examples as background for contemporary discussions on
the impact of recent technological advances on mission teaching and
practice.
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The Late Victorian Technological Revolution
(i.e., the 2nd Industrial Revolution)
"The economic changes that have occurred during the
last quarter of a century -or during the present generation of
living men- have unquestionably been more important and
more varied than during any period of the world's history."1
At first glance this quote appears to describe today's world with
all its new economic and technological developments. In particular, the
use of technology in mission seems new and fantastic. Use of the internet
and social media allows people across the globe to keep in touch. For
example, I keep up with a high school buddy of mine who is a surfing
missionary in Nicaragua via Facebook. So, I now know how his ministry
is going and what he is doing (besides surfing). Without social media,
this communication would be very difficult if not impossible.
The problem here is this quote was created in 1890 to describe
the vast changes transforming late Victorian Society.2 How life was lived
was drastically changing. This points to the fact that the use of new
technologies in teaching about mission and in actual mission work is
nothing new. Each generation has had its new technologies and they
have impacted how life was lived.3

1
David A. Wells, Recent Economic Changes and their Effect on Production and
Distribution of Wealth and Well-Being of Society (New York: D Appleton and
Co.), 1890.
2
The term late Victorian Society is used here to describe the era from 1865-1914.
Another term for this time frame is the Gilded Age.
3
Other eras in human history have been marked by new technologies and some
have been labeled a technological revolution. These include the development
o f
new technology by the Roman Empire and the Chinese during the Tang
Dynasty (618-907 C.E.).
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What was the Second Industrial Revolution
(i.e., the Technological Revolution)?4
The Second Industrial Revolution occurred in the late Victorian
Age. This transformation of society is also known as the Technological
Revolution because of the enhanced use of existing technologies and for
its spawning of a variety of new technologies. This was a phase of rapid
industrialization that is typically dated from between 1870-1914 or the
start of World War I. It occurred primarily in the United States, Great
Britain, the Low Countries, Italy and Japan.
It predecessor, the First Industrial Revolution, lasted from
around 1760 to the mid-1800s. It was marked by new manufacturing
processes, such as changing from home-based and small business handproduced items to machine-produced products in factories, the use of
steam power, and a rapid growth in populations clustered in urban areas.
What Happened During the Second Industrial Revolution?
The Second Industrial Revolution was characterized by the
rapid construction of railroads, large-scale iron and steel production,
widespread use of machinery in manufacturing, greatly increased use
of steam power, widespread use of the telegraph, use of petroleum and
the beginning of electrification. It included a rapid increase in urban
populations at the expense of rural populations. People clustered
in tightly constricted urban slums. At the same time, public health
and sanitation made huge improvements with the creation of urban
sewage systems. During the Second Industrial Revolution modern
organizational methods for operating large scale businesses over vast
areas came into use. A cursory list of some of the era's most significant
inventions demonstrates how the Second Industrial Revolution altered
human living:
1876
1877
1879

Alexander Graham Bell
Thomas Alva Edison
Edson and Lewis Latimer

The telephone
The phonograph
The lightbulb

Much of this background information on the Second Industrial Revolution
comes from https://en.wikipedia.org/wiki/Second_Industrial_Revolution. This is a
very good article on this subject even though it is a Wikipedia article.
4
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1886
1893

Westinghouse and Nicola
Tesla
Charles and Frank Duryea

1903

Wilbur and Orville Wright

High-voltage alternating
electric current (AC)
First practical motorcar in
the United States
First powered piloted
plane flight

Due to increases in productivity, living standards improved
significantly as prices of goods fell. This fostered the growth a large, welleducated, professional middle class.
Those that lived in the late Victorian Age were astonished by the
new technologies that were available and how those new technologies
could be harnessed. According to John Maynard Keynes, "the inhabitant
of London could order by telephone, sipping his morning tea in bed, in
such quantity as he might see fit, the various products of the whole earth,
and reasonably expect their early delivery upon his doorstep."5
Global Networking and Globalization
One by-product of the Second Industrial Revolution was what we
now call globalization with its international "networking." Globalization
is the process of interaction and integration among people, companies,
and governments worldwide. The huge expansion of rail, ship, and
telegraph lines after 1870 permitted the unprecedented movement of
people and ideas helped trigger these things.
Examples of international late Victorian organizations include
religious groups, such as the Anglican Communion (1867) with its first
Lambeth Conference (1867), the Hague Convention (with its treaties
created between 1899-1907), the International Telegraph Union (1865),
the International Committee of the Red Cross (1863), the International
Olympic Committee (1894), the Fisk University Jubilee Singers (1871),
the Salvation Army (1865), the International Association of Women
Police (1915), the International Woman Suffrage Alliance (1904) and the
World's Woman's Christian Temperance Union (1883).
John Maynard Keynes, The Economic Consequences of the Peace (New York:
Harcourt, Brace and Howe), 1920: 1.
5
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The Student Christian Movement (SCM)
Joining this list of international organizations was the newly
minted SCM, the first international ministry to university and college
students with the goals to reach the student world for Christ and through
them transform the world. Some of its major movements were the
international YWCA and YMCA student groups, the Student Volunteer
Movement for Foreign Missions (SVMFM) and other student mission's
groups, the British SCM and other national SCMS and the World Student
Christian Foundation (the WSCF). Founded in 1895, the WSCF brought
all student movements throughout the world in one global federation.6
New Technologies and the SCM
SCM members eagerly welcomed the new technologies of the
Technological Revolution. Many were acquainted with these inventions
because their families owned companies that helped develop them. Use
of new technologies was based on a major SCM founding principle:
From the start, the SCM was an “experimental laboratory” for new ideas,
so they employed new technologies.
Because the first commercially-generated electrical current was
readily available beginning in the 1870s, SCM members could go safely
to well-lit evening meetings. Telephones (1876), transatlantic cables
(the Atlantic, 1886; the Pacific, 1902) and radio waves (1901) made
communication easy, cheap and intercontinental for these missionaries to
students. Finally, transportation changed dramatically with automobiles
(1886) and with larger, safer, quicker steel ocean-going vessels replacing
slower sail and steam ships. This made local, national, transcontinental,
and international travel available for SCM men and women to use to
develop national and global intercollegiate relationships.
Three areas of SCM use of newly emerging technologies will
be discussed in the rest of this article. These are: telegraphy, railroads/
trains, and ships.
For more details on the SCM, see Thomas A. Russell, Women Leaders in the
Student Christian Movement, 1880-1920. American Society of Missiology Series 5
(Maryknoll, New York: Orbis, Books, 2017).
6
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New Technology One: Telegraphy, Telecommunications
The first technology that influenced the SCM was telegraphy
or the telegraph system. It was one of the first forms of international
telecommunications. Prior to its invention, international communication
could take months to cross the Atlantic or Pacific Oceans.
The rapid expansion of telegraph networks took place throughout
the 19th century. The first undersea cable was laid between France and
England followed by the transatlantic cable which was completed in
1866.
Italian inventor Guglielmo Marconi founded the Wireless
Telegraph and Signal Company in Britain in 1897. After successful
transmissions over land, Marconi sent his first transatlantic transmission
in 1901. By 1904, his company was handling transatlantic cables and
even nightly news summaries to subscribing ships at sea.
By 1911, regular telegraph services existed across North America,
Europe, Russia, South America, the Middle East, and Australia. The
cable was so widely used that as one story goes, the telegraph operators
on the RMS Titanic had a difficult time sending out emergency messages
because of the stacks of requested telegrams.7
Incidents of Telecommunications Use in the SCM
SCM members used telegraphs widely throughout the world.
Two important examples were how Clara Ruth Rouse’s 1911 use of
cable saved the WSCF from a major ecumenical blunder and Frances
Cousins Gage’s use of cable to retrieve kidnapped women during the
1915 Armenian Genocide.

For more information on the telegraph, see Tom Standage, The Victorian
Internet: The Remarkable Story of the Telegraph and the Nineteenth Century's On-Line
Pioneers (London: Walker and Company, 1998).
7
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Ruth Rouse, Special Collections, Yale Divinity School
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Clara Ruth Rouse (1872-1956): Saving the WSCF from a Huge
Ecumenical Blunder
Clara Ruth Rouse's use of the telegraph helped the WSCF save
face in what would have been a very embarrassing and insensitive move.
Ironically, it would have stifled the WSCF's goal of fostering ecumenical
relationships with Eastern Christianity.8 Because of her use of this new
technology, these ecumenical relationships were advanced instead.
In national and international SCM circles, Rouse served as an
editor, traveling secretary, conference organizer, speaker, and evangelist.
After World War I, she headed Emergency Student Relief, a WSCFsponsored group. Rouse also worked with organizations closely linked
to the SCM. Between 1938-1946, she was president of the World's
YWCA after serving as a member of its executive since 1907. Rouse
attended the 1910 World Missionary Conference and the first assembly
of the World Council of Churches in 1948. Though raised as a member
of Charles Spurgeon's Metropolitan Church in London, she later became
a communicant in the Church of England. Rouse wrote many articles
and books.9
Rouse saved the WSCF from a potential problem with the
date scheduled for the 1911 general conference of the WSCF in
Constantinople. In preparation for this meeting, she educated herself
and her fellow western Christians about Eastern Christendom. She met
with theological students, archimandrites, bishops and even patriarchs.
“I, too, have learned how to kiss an ecclesiastical hand as the years have
gone by,” she observed.10 In his biography of John R. Mott, C. Howard
Hopkins credited much of the local acceptance of the conference to
Rouse, who had spent several months learning about local religious

For more details about the beliefs and practices of Eastern Christianity, see
Thomas A. Russell, Comparative Christianity: A Student's Guide to a Religion and its
Diverse Traditions (Boca Raton: Universal Publishers, 2010).
9
For more information on Rouse, see Ruth Franzén, "Rouse, C(lara) Ruth,"
Biographical Dictionary of Christian Missions, ed. Gerald H. Anderson (New York:
Macmillan Reference, USA, 1998): 580.
10
Tissington Tatlow, The Story of the Student Christian Movement of Great Britain
and Ireland (London: SCM Press, 1933): 421.
8
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Francis Cousins Gage
Photo courtesy of the Carleton College Archives, Northfield, MN

64

| Tom Russell

beliefs and practices.11 In this, Rouse discovered that the 1911 meeting
had been planned for the Orthodox Easter by those who were unaware
that Eastern Christians had a different religious calendar. When she
telegraphed Mott about it, he had the WSCF executive immediately
change the date.12
Francis Cousins Gage (1863-1917): Using the Telegraph to Save
Kidnapped Women during the 1915 Armenian Genocide
In 1915, Frances Cousins Gage used the telegraph in the midst
of what came to be called the Armenian Genocide (or the Armenian
Holocaust, Armenian Massacres, or the Medz Yeghern, in Armenian, the
“Great Crime”).13
After graduating from Carlton College (1891), Gage, a lifetime
member of the Congregational church, taught at the Girls' School at
Marsovan, Turkey (1893-1898). Between 1898-1913, she served as a
YWCA traveling secretary in Washington, Oregon, and Idaho. Gage
returned to Turkey in either 1913 or 1914. Between 1913-1916, she
was a traveling secretary for the YWCA there. She was a member of
the general committee of Christian Associations in the Turkish Empire.
Gage died and was buried in Marsovan. After her death, the Portland
Oregon YWCA created the Frances Gage Club and Memorial Fund in
her honor.14
C. Howard Hopkins, John R. Mott, 1865-1955: A Biography (Grand Rapids:
William B. Eerdmans Publishing Company, 1979): 371.
12
Wilmina Rowland, "The Contribution of Ruth Rouse to the World's Student
Christian Federation." MA thesis. Yale University, 1937: 270.
13
The Armenian Massacre was the Ottoman government's systematic
extermination of its Armenian population. Victims are estimated at 800,000 to 1.5
million. April 24, 1915 is considered the first day of this genocide. On that day, the
Turkish government rounded up, arrested, and deported between 235-270 Armenian
intellectuals and community leaders. Most of this group were later murdered. This
extermination pogrom continued through World War I and afterwards. The first part
focused on killing all able-bodied men through massacre and forced labor. Then
women, children, the elderly, and the infirm were forced on death marches to the
Syrian desert. These individuals did not have food or water. They suffered robbery,
rape and death.
14
For more information on Gage, see Elizabeth Wilson, The Road Ahead:
Experiences in the Life of Frances Gage (New York: Woman's Press, 1918).
11
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Gage’s use of the telegraph came when the genocide came to
her school in Marsovan, Turkey. With the assistance of fellow teacher
Charlotte Willard, her actions were considered to be “one of the most
thrilling stories of women’s work during the war.” To many, it made her
and Willard real life heroes.15
One day in the summer of 1915, a force of Turkish soldiers came
into the school compound. The Armenian men had already been taken.
This time they came for the Armenian women. Depending on which
account is to be believed, sixty-two or sixty-three were taken in fourteen
open carts.
As soon as the women were gone, Gage and Willard set out to
get the kidnapped women back. They had to wait around six days to get
travel permits. But once they got these, they were off on the estimated
one-hundred and thirteen-mile journey. Gage and Willard passed large
groups of refugees as soldiers let them pass. The roads were crowded,
dusty and dangerous.
Knowing that the women were probably held near Sivas, Turkey,
Gage and Willard telegraphed the governor of Sivas without hesitation.16
They asked him to hold the women there so they could retrieve them.
About an hour after Gage and Willard arrived in Sivas, most of the
women appeared. Gage would later write that she had had a “momentous
interview” with the governor of Sivas and his soldiers. In the end, fortyeight would return with Gage and Willard to Marsovan. Recalling how
the men listened to her and Willard, Gage would later say. “You might
say that the Boli courteously gave us back fifty girls.” But to her intimate
friends, she said, “The result was directly of God, nothing we could do

For a blow-by-blow account of events in Marsovan, see Bertha B. Morley,
Marsovan, 1915: The Diaries of Bertha Morley. 2nd edition. Armenian Genocide
Documentation Series 3 (Princeton: Taderon Press, 2000).
16
The man referred to as the "governor" or "vali" may have been Ahmed
Muammer. He was the governor of the Vilayet of Sivas from 1913-1916. M u a m m e r
has been accused of involvement in the killing of Armenians. This would make him
particularly dangerous to Gage and Willard. Sivas was a town in north central Turkey
located in the Sivas Vilayet, one of the six Armenian districts of the Ottoman Empire.
15
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was even slightly adequate, so many had tried and failed. This was just
one of God’s miracles.”17
New Technology Two: Trains, Railroads
One of the most important new technologies of the Second
Industrial Revolution was the development of railroads. Prior to
railroads, on-land travel was carried out by horse and carriage, or by
simply walking. Both took great lengths of time and strenuous effort.
Railroads first appeared in Great Britain during the First Industrial
Revolution when George Stephenson created the first successful steam
locomotive. The Americans closely followed and copied British railroad
technology. The Baltimore and Ohio Railroad was the first common
carrier and started passenger train service in May 1830, initially using
horses to pull train cars.
Two other new technologies helped with railroad development.
First, railroads benefited with the development of steel which was used
for rails and for railroad equipment. And second, travel became safer
when George Westinghouse developed air breaks for trains.
Railroads soon provided cheap transportation of materials and
products as well as people. This lead to the development of more and
more railroads. Statistics in the United States show the huge increase in
the actual miles of track
1830
1870
1880
1890
1916

40,000 miles
49,000 miles
88,000 miles
164,000 miles
254,000 miles

Perhaps the greatest physical feat of 19th century America was
the creation of the transcontinental railroad. Two railroads, the Central
Gage's use of the term "boli" is unclear and why she used it may never be
known. However, there are at least three possibilities for its use. Boli is the older name
for the Bolu Province northwest of Marsovan, the term "boli" is slang for saying a
person agrees with something someone else is saying (i.e., someone being boli, dead
right, on point) or the term is a misspelling of the word "vali" or governor.
17
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Pacific starting in San Francisco and a new railroad, the Union Pacific,
starting in Omaha, Nebraska, would build the rail-line. Huge forces
of immigrants, mainly Irish for the Union Pacific and Chinese for the
Central Pacific, crossed mountains, dug tunnels and laid track. The two
railroads met at Promontory, Utah, on May 10, 1869, and drove a last,
golden spike into the completed railway.
Incidents of SCM Use of Trains
SCM women leaders made extensive use of trains around the
world. This fact is born-out by records of their ministries where they
refer to their train travel. Examples of train use include Grace Helena
Saunders use of the Orient Express-Simplon-Orient-Express and Addie
Waites Hunton use of trains where she had to face Jim Crowe issues.
These two SCM women faced different conditions based on socioeconomic, racial, and geographic distinctions.
Grace Helena Saunders (1874-1970): Riding the Rails in Style
Well-traveled Anglican and London resident, Grace Helena
Saunders served the SCM in Bulgaria, Serbia, Romania, and Hungary.
As befitting someone of royal blood, wealth, and social prominence,
when she went to the Balkans, she naturally took the Orient Express.18
Saunders was a "kind of area secretary" in Bulgaria from 19121916 and then again in 1919. She had official funding, but there appeared
to be a lack of clarity about her position. Saunders is identified as the
organizing secretary for the Women's Students' Christian Association,
the YWCA women's secretary at Sophia University, Sophia, Bulgaria,
a WSCF representative, and a nurse. In her ministry in the Balkans,
she developed a student Christian community with a distinctly Eastern
Christian flair and she worked with Roman Catholic, Protestant, and
Eastern Christian leaders.
Grace Saunders, "Miss Saunders' Report on the Balkans" (March to June, 1919),
Archives of the WSCF, Record Group 46 (Box 284, Folder 2496) Special Collections,
Yale Divinity School Library. For her royal blood, see The Marquis of Ruvigny and
Raineval, The Plantagenet Role of the Blood Royal: Being a Complete Table of all the
Descendants Now Living of Edward III, King of England (London: T. C. & E. C. Jack,
1905-1911): 195-196.
18

68

| Tom Russell

Given the dates and destinations of her travels, Saunders could
only have taken the Simplon-Orient Express. This train ran from 19191939. This version of the Orient Express was the setting for Agatha
Christie's Murder on the Orient Express. In this mystery, its detective,
Hercule Poirot, instructs the concierge at the Tokatlian Hotel in Istanbul
to book a first-class compartment on the Simplon route. The story
continues with a reference to Belgrade, which is on the Simplon-Orient
Express route, the journey that Saunders took as well.
Called the "the King of Trains and the Train of Kings," the Orient
Express became the train of choice for Europe's wealthy and high-born, a
rolling symbol of the economic disparities of its age. According to David
Zax, a Smithsonian writer, "Kings and crooks, millionaires and refugees,
big-game hunters and smugglers, prima donnas and courtesans traveled
on it; tycoons and financiers clinched their deals across its sumptuous
dining tables; diplomats, spies, and revolutionaries on board the train
moved secretively to their moments of history." Aboard the train, the
delighted passengers felt as though they'd entered one of Europe's finest
hotels; they marveled at the intricate wooden paneling, deluxe leather
armchairs, silk sheets, and wool blankets for the beds. The journey from
Paris to Istanbul lasted a little over 80 hours." Outside the glittering
world of the Orient Express, peasants in half-a-dozen countries would
pause in their work in the fields and gape at the glittering cars and the
supercilious faces behind the windows."19
Addie Waites Hutton (1866-1943):
Riding the Rails during Jim Crowe
Addie D. Waites Hunton had a different experience than Grace
Helena Saunders when riding the rails. As an African-American woman
she faced restrictions during the Jim Crowe Era both in the north and
the south.20
Norfolk native, suffragist, peace advocate, and mother, Hunton
also lived in Atlanta and New York City. Though raised as a member
https://www.smithsonianmag.com/history/true-history-of-the-orient-express149702768/#DqEsu8kPzCkLyMYZ.99
20
For more information, see "Hunton, Addie Waites (1866-1943)" at https://
blackpast.org/aah/hunton-addie-waites-1866-1943
19

21

Jim Crow Car, David Allen, Concept Models, Stockton, CA at http://www.bel.con-sys.com/product_Jim_Crow.htm

Jim Crow Car, Concept Models21
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of the African Methodist Episcopal Church, as an adult she
joined the Episcopal Church. Hunton attended the Spencerian Business
College of Philadelphia and took courses at Kaiser Wilhelm University
and the College of the City of New York.
Hunton traveled widely in the southern United States for the
YWCA. She was the registrar and accountant for Clarke University,
Atlanta (1905-1906), advisory secretary for the National YWCA's
ministry with African-American women, organizing secretary and
parliamentarian for the National Association of Colored Women, and a
member of the Council for Colored Work of the YWCA National Board,
the International Council of the Women of Darker Races (president),
the Empire State Federation of Women's Clubs and the NAACP (vice
president and field secretary). After speaking at the Pan-African
Conference in Paris in 1917, Hunton and two other women were the
only women to serve the estimated 200,000 African-American troops in
France during World War I. She wrote several books and articles.
During her travels for the YWCA/WSCF after 1900, Hunton
was required as an African-American to ride in Jim Crow cars. These
cars were used mostly in the southeastern United States, but they could
be used in what would be considered states on the Union side of the
American Civil War, such as New Jersey and Delaware.22 The only
exception might have been with Pullman or sleeper cars where AfroAmericans might have slept in integrated cars.
Segregation on trains became widespread after 1900. In 1900,
the state of Virginia passed a law that mandated all railroad companies
to furnish separate coaches for the transportation of white and black
passengers. The law required that there be no difference in the quality,
conveniences, and accommodations in the cars. The law further stated
that passengers who refused to occupy their assigned car could be
removed from the train. Other states and railroad companies followed
suit. This system lasted into World War II and then the Civil Rights era.

See "No Heat, No Water . . . and a Large Sign Reading 'Colored': Inequality
in 'Separate but Equal' Railroad Accommodation." http://historymatters.gmu.
edu/d/6329/
22
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Afro-Americans had to sit in the smoking car, a separate section
of an existing car or in a Jim Crowe car. In cars where blacks and whites
were together, they were often divided by a mid-car door or by curtains
to keep the races separate. Jim Crowe cars were often put closest to the
engine. As a result, smoke from the steam engine often flowed into the
car. In whatever situation, African-Americans were forced to give up a
seat to a desiring white person.23
New Technology Three: Ships, Maritime technology
International shipping and passenger service became widespread
throughout the 19th century and continued strongly until the dawn of
the Jet Age in the early 1950s. Since that time, while shipping goods has
increased, passenger travel has dropped considerably.
Between 1880-1930, over 27 million people traveled
internationally by ship. These included poor immigrants in steerage,
middle class individuals who were often teachers, in business, ministers
or missionaries in 2nd class, and the rich and famous (the era's Jet Set)
in first class.
Technology transformed ships. Early in the 19th century, sailing
ships took the lead. As the century progressed, ships were powered by
steam and by the early 20th century, by coal. At the same, ships moved
from having wooden hulls to steel hulls. Lastly, ships grew in time size,
comfort, and speed with the largest being the large ocean liners of the
late 19th and early 20th centuries. These large ocean liners were outfitted
with accommodations that matched some of the finest hotels. Even
steerage passengers had extensive comforts.
Some of the most famous ships of the era were the SS Great
Western (1838), the SS Great Eastern (1858), RMS Oceanic (1897), SS
Kaiser Wilhelm de Grosse (1897), SS Deutchland (1900), RMS Lusitania
(1907), RMS Mauretania (1907), RMS Olympic (1911), SS France (1912),
RMS Titanic (1912), SS Vaterland (1913), and RMS Britanic (1914).
Ray Sprigle, "Going South by Jim Crow Car." http://old.post.gazette.com/
sprigle/199808SprigleChap3.asp. See also https://www.youtube.com/
watch?v=b77zA9HmRBA
23
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Incidents of SCM Use of Ships
SCM members traveled extensively by ship. Individual extensive
records exist on Ancestry.com. A cursory exploration of Ruth Rouse's
travel record suggests the extensive travel of at least the leaders of the
SCM:
1894
June, 1900
August 8, 1904
October 28, 1904
March 19, 1905
July, 1907
July 8, 1910
July 13, 1910
January 8, 1947

New York
New York
London
Southampton
New York
New York
Mauritius
New York
Auckland, NZ

Liverpool
Liverpool
Sydney, Australia
New York
Southampton
Southampton
Southampton
Southampton
London

While there were some exceptions (as noted below with Grace
Helena Saunders), most SCM members used first or second-class
accommodations when traveling. Whether by intention or accident,
they traveled on some of the most technologically advanced ships.
Reverend Barbara Ellen Groenendyke (1859-1947): Enjoying
Transatlantic Sailing
The life of the Reverend Barbara Ellen Groenendyke offers a small
glimpse into the sailing experiences of many SCM travelers. Typical of
many, she traveled back and forth across the Atlantic Ocean on several
occasions.
After graduating from Hartsville College in 1889, Indianaborn and Alabama resident Barbara Ellen Groenendyke traveled to
Sierra Leone to serve as a denominational missionary (1889-1893). On
October 16, 1889 she set sail for Europe, the first leg of this journey, on
the recently launched RMS Teutonic.24 She wrote, “We are afloat at last. I
was never happier in my whole life. The Ninety-first Psalm comes to me
The RMS Teutonic's maiden voyage was on August 7, 1889. Along with the
RMS Majestic, this ship had the latest in technology and passenger accommodations.
24
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"WCTU Leader," Decatur Daily (October 3, 1938)

74

| Tom Russell

o’er and o’er again.”25 Her trans-Atlantic journey was marked by a lot of
sea sickness. According to a fellow traveler, Groenendyke, "crossed the
Atlantic without seeing it."26 On October 26, Groenendyke set sail for
Sierra Leone from Europe. While traveling, she later reported, “Spent
the time in reading, talking, walking, music, eating, sleeping in larger
and smaller quantities.”27
In 1891, she was ordained to pastoral ministry in Sierra Leone.
After serving as a missionary for the United Brethren in Christ from
1889-1893, she returned to the United States on the SS/RMS Servia.
The Servia was the first large ocean liner to be built of steel instead of
iron, and the first Cunard ship to have an electric lighting. For these and
other reasons, maritime historians often consider Servia to be the first
"modern" ocean liner.
In 1900, Groenendyke returned to Sierra Leone to serve again
(1900-1902). She went back because while she was in the United States,
five missionary colleagues in Sierra Leone had been murdered.28
Back in the United States, Groenendyke was a guest speaker at
the 1906 American SVMFM Conference held in Nashville. Because the
storm of protest surrounding the seating of blacks and whites together on
the main floor of the Ryman Auditorium took precedent, the fact that an
ordained woman minister was giving a speech was overlooked. She was
the first and only ordained woman to speak at an SVMFM conference
prior to World War I. Groenendyke of the United Brethren in Christ
gave an informational lecture entitled, “Medical Work among Women.”29
Outside of SCM circles, she was a trustee or officer (unclear) for the
Job Smith Mills, Mission Work in Sierra Leone, West Africa (Dayton: United
Brethren Publishing House, 1898), 191.
26
Ibid.
27
Mills, Mission Work, 192.
28
For a later similar story about missionaries returning to the site of murdered
missionaries, see Through Gates of Splendor ("Go Ye and Preach the Gospel—Five
Devout Americans in Remote Ecuador Follow this Precept and Are Killed” Life
Magazine 40:6 (January 30, 1956), 10-19; Elizabeth Elliott, Through Gates of Splendor,
1st ed. (New York: Harper and Brothers, 1957).
29
For more information on Groenendyke, see “Medical Work Among Women.”
In “Medical Missions,” in Students and the Modern Missionary Crusade: Addresses
Delivered Before the Fifth International Convention of the SVMFM, Nashville, Tennessee,
February 28-March 4, 1906 (New York: SVMFM, 1906), 506-09.
25
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United Brethren in Christ Women’s Missionary Association (1893-1897;
1905-1907), charter member and then president of the Decatur, Alabama
Woman's Christian Temperance Union in 1884 (WCTU), a leader of the
Band of Hope, a children's organization associated with the WCTC and
a WCTU leader at the Alabama state level (1930).
Grace Helena Saunders:
Making Profitable Use of Free Time on Shipboard
As opposed to Groenendyke, other SCM members used the trip
for different purposes. Taking advantage of at least one Atlantic crossing,
Grace Helena Saunders took the time to educate herself about those in
"steerage" and about different political ideas than her Tory affiliation.
In her official report, Ruth Rouse described what Saunders did on one
"highly unusual" trip:
To give you an example of the kind of things she is up
to now--She came home steerage from America, just by way
of a social experiment and on-board ship indulged in public
controversy with an anarchist, who was attacking Christianity
and amongst all things marriage, in his address on deck. Grace
ascended the tub to answer him in public. Various lines of
thought that have been brought into her life have prepared
her curiously well, I think, for dealing with some of the moral
questions which are bound to come up.30
John R. Mott (1865-1955): "You may be sure that I have been much
solemnized."31
Despite technological advances, travel by ship could still be quite
dangerous. One example was the experience of SCM leader John R.
Mott.32

Ruth Rouse, Ruth Rouse to Winifred Sedgwick, August 10, 1910, Archives
of the WSCF, Record Group No. 46 (Box 210, Folder 1600) Special Collections, Yale
Divinity Library.
31
Hopkins, John R. Mott 1865-1966, 386.
32
For more information on Mott, see Hopkins, John R. Mott, 1865-1955.
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After attending the famous 1886 Mt. Hermon Conference where
he signed the Volunteer Pledge and was counted among the Mt. Hermon
100, John R. Mott graduated from Cornell University (1888). He served
the American and International branches of the SCM for over fifty years,
crossing the Atlantic Ocean over one-hundred times, the Pacific Ocean
fourteen times, averaging thirty-four days a year at sea for over fifty years.
Mott delivered thousands of speeches and chaired many conferences.
Mott organized national student movements in India, China, Japan,
Australia, New Zealand, parts of Europe and the North east. In 1912 and
1913, he toured the Far East, holding twenty-one regional missionary
conferences in India, China, Japan, and Korea.
Mott was the national secretary of the Intercollegiate Y.M.C.A.
of the U.S.A. and Canada (1888-1915), chair of the Student Volunteer
Movement for Foreign Missions (1915-1928), chair of the International
Missionary Council (1921-1942), general secretary of the World Student
Christian Federation (1895-1920), chair of the 1910 World Missionary
Conference and an honorary lifelong president of the World Council
of Churches. From 1915 to 1928, Mott was general-secretary of the
International Committee of the Y.M.C.A. and from 1926 to 1937
president of the Y.M.C.A.’s World Committee. During World War I,
Mott became general secretary of the National War Work Council and
received the Distinguished Service Medal for his work. In 1917, Mott
served on the controversial Special Diplomatic Mission to Russia.
Besides receiving the Nobel Peace Prize (1946), Mott was
given honorary awards and decorations from the governments of
China, Czechoslovakia, Finland, France, Greece, Hungary, Italy, Japan,
Jerusalem, Poland, Portugal, Siam, Sweden, and the United States. He
received honorary degrees from six universities (Brown, Edinburgh,
Princeton, Toronto, Yale, and Upper Iowa). Mott was awarded an
honorary degree from the Russian Orthodox Church of Paris. Mott
wrote sixteen books.
According to C. Howard Hopkins, the White Star Line offered
Mott and his SCM colleague, Sherwood Eddy, free passage on the

33

RMS Titanic, April 15, 1912. F.G.O. Stuart (1843-1923) https://commons.wikimedia.org/wiki/File:RMS_Titanic_3.jpg

RMS Titanic, April 15, 191233
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fabulous new liner, the technologically advanced and unsinkable RMS
Titanic for her April, 1912 inaugural sailing. They did not accept this
gift.34
Instead, Mott and Eddy took the SS Lapland on April 8.35 On
arriving in New York City on April 15, they heard about the sinking
of the Titanic. Hopkins wrote, "It is said that the two men looked upon
each other and one voiced their common thought: 'The Good Lord must
have more work for us to do?" At a later date, Mott said to Oldham that
he "nearly" took the Titanic. "You may be sure that I have been much
solemnized."36
Conclusion
Whether it be the telegraph, trains, or ships, SCM members
eagerly welcomed the new technologies of the Second Industrial
Revolution.
Without hesitation and with full knowledge of its effectiveness,
Frances Cousins Gage used the telegraph to ask a local murderous mayor
to hold kidnapped Armenian women so that they could retrieve them
and bring them home during the 1915 Armenian Massacre. The mayor
did as he was asked and gave Gage the women to take home with her.
Given the amount of violence, especially against women and children,
RMS Titanic was a British passenger liner that sank in the North Atlantic Ocean
in the early hours of 15 April, 1912, after colliding with an iceberg during her maiden
voyage from Southampton to New York City. There were an estimated 2,224 passengers
and crew aboard, and more than 1,500 died, making it one of the deadliest commercial
peacetime maritime disasters in modern history. RMS Titanic was the largest ship
afloat in her day and was the second of three Olympic-class ocean liners operated by
the White Star Line. She was built by the Harland and Wolff shipyard in Belfast.
35
SS Lapland was a passenger ship built by the Harland and Wolff shipyard for
the Red Star Line and was launched on June 27, 1908. Between 1909-1914, the SS
Lapland sailed between Antwerp, Belgium, Dover, England and New York City under
the Belgian flag. After her April 1912 arrival in New York, the White Star Line had the
SS Lapland carry surviving crew members of RMS Titanic to England after they had
been held in the United States during the official investigation of the Titanic disaster.
Starting in 1914, the SS Lapland sailed between Liverpool and New York. The Lapland
served as a troop ship during World War I and was scuttled in 1933.
36
Hopkins, John R. Mott 1865-1966, 386.
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this was a truly amazing event. And it was triggered with the use of a
new technology.
To save the WSCF from a huge ecumenical blunder at the exact
moment the movement was seeking to include Eastern Christians
in their global fellowship, Ruth Rouse used the telegraph to inform
WSCF Headquarters that they had scheduled the date of the 1911
Constantinople Conference on the Orthodox Easter. Because of her
telegraph they changed the date. As a result, Eastern Christian leaders
endorsed the movement and many Eastern Christian college students
joined SCM groups.
Even though Grace Helena Saunders and Addie Waites Hunton
traveled by the new technology of trains to carry out their SCM ministries,
their experiences were very different. Saunders rode the famous Orient
Express, the train of the rich and famous described in Agatha Christie's
book, Murder on the Orient Express, and portrayed in several popular
movies. At the same time, Addie Waites Hunton, rode the rails in the Jim
Crow era. This meant she received "separate but equal" accommodations,
which in her world really meant "separate, but unequal accommodations"
unless she happed to purchase Pullman car tickets. But even there, Jim
Crow probably impacted her in the separations in dinning cars. She also
had to walk through Jim Crow cars on trains.
By accident or intention, Reverend Ellen Groenendyke sailed the
Atlantic Ocean on the latest ships. One, the SS Servia, was considered to
be the first modern passenger ship with its electric lighting. Groenendyke
seemed to enjoy her lengthy sail despite the fact she was prone to
seasickness.
Using the new technology of ocean liners, instead of socializing
like Groenendye, Grace Helena Saunders used her ship board time at
once to travel "steerage" so that she could see how the "other half lived."
Even though a Tory, she even stood on a barrel to have a debate with a
socialist on politics.
John R. Mott, the titular head of all SCMs, almost lost his life on
the RMS Titanic, but he refused the free offer of a ticket for the ship's
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maiden yet tragic voyage. He quickly learned that the new technologies of
the late Victorian Age had their limits. He said he was quite "solemnized."
All these stories in this article show how SCM members lived
rather than how they theologized or how their institutions directed
their lives. These individuals eagerly harnessed the newly emerging
technologies of the Second Industrial Revolution for the spread of the
Gospel among students. While most of these uses were positive, some
were problematic and even dangerous. As the late Victorian Age came
to a close and the world entered World War I, the limits of technology
became patently obvious.
The stories of these women and men suggest that modern
teachers and practitioners of mission should use the new technologies
of today, such as the internet and social media to carry out their
ministries. However, they should realize that this new technology, like
the technology of the late Victorian Age, has its limits and dangers.
What are the new technologies of the 21st century that can be
used in mission? What are the strengths and yes, the weaknesses of these
technologies? If I am hesitant to use them, why is this the case?
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Lasting Technology
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Abstract
Growth in technology is so exceptionally rapid that with each
passing day, new advances and discoveries are continually being
realised. This is because of the increase in demand as well as the curious
and inquisitive nature of human beings. A lot of milestones have been
acheived over the years, and this has been made possible by the advances
of technology over the years. For us to understand the permanent nature
of technology, this essay discusses the history of technology up to where
it is currently and explains how missionaries, including the early ones,
used this technology in their mission work. This paper also explores how
missionaries are using the current technology to extensively reach all
technology-users.
Introduction
Technology now is not the same as it was centuries ago.
Development of technology over time has occurred at an uneven pace.
Significant milestones have been achieved over the years due to an
increase in scientific knowledge. This development occurred in stages,
and to fully understand and appreciate the lasting impact of technology, it
is essential we first look at the history of technology. Technology is as old
85
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as the history of how human beings invented tools and other techniques.1
Based on this view, we can define technology as methods spanning from
basic ideas like language and stone tools to the advanced 3D printing,
genetic engineering and bioengineering that were introduced in the
1980s.
The word technology is traceable from the Greek word techne
and logos which means art & craft, and word & speech respectively.
The word technology in the past was used to refer to applied arts, but
currently, it is used to imply advancements and modifications that affect
the environment and world we live in.2 Increase in scientific knowledge
has made it possible for people to create, innovate, and discover many
new and exciting things using technology as well as to travel to places
they couldn't travel to before. The history of technology and the
development of technology is therefore discussed below as well as how
mission education has made use of this technology.
The History of Technology
The first advancement of humans was with the use of tools.3 This
technological ability differentiated us from other creatures, however this
distinction is not entirely cutting edge because other animals such as
chimpanzees can also use some tools. After this, humans realised that
to use these tools well, they first had to shape them. Shaping a tool for
cutting or any other purpose was not an easy task. The history of human
technology is further explored when human beings decided to form
tools to give them a cutting edge almost 2.5 million years ago. The most
common stone used to manufacture tools was flint.
During this Stone Age period, humans used round nodules
of flint to make tools, because it could easily split or be chipped into
thin sectors to make sharp splinters known as blades or flakes.4 Several
Smith, Karen Y., and Vernon James Knight. "Style in Swift Creek paddle art."
Southeastern Archaeology 31.2 (2012): 143-156.
2
Bates, AW Tony. Technology, e-learning and distance education. Routledge, 2005.
3
Smith, Karen Y., and Vernon James Knight. "Style in Swift Creek paddle art."
Southeastern Archaeology 31.2 (2012): 143-156.
4
Plummer, Thomas. "Flaked stones and old bones: biological and cultural
evolution at the dawn of technology." American Journal of Physical anthropology 125.
S39 (2004): 118-164.
1
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devices that were made in this manner and discovered in Gona, Ethiopia,
Africa date to almost 2.5 million years ago. Later, humans discovered
fire, nearly half a million years ago, which was an important discovery in
the development of technology. A cave in China was found to have some
traces of a hearth which is evidence of the use of fire. Fire was then used
to harden tools through charring it in fire embers. During 8000 BC, the
Neolithic period, several technological potentials of fire were discovered
such as smelting and casting as well as for making pottery and weaving.
Other innovations during this period included: the use of bricks
by shaping clay into moulds and leaving them to dry hard in the sun.
Several bricks were discovered in Jericho dating to 8000 BC. Evidence
for spinning was also found during this period, and humans began
weaving. By 4000 BC, people began harnessing animals such as camels
and oxen by tying them to yokes. This was a tremendous technological
advancement in agriculture and transportation too. Writing was also
invented in Mesopotamia during this era also. They used the cuneiform
script to write, and many clay tablets and stone inscriptions have been
discovered with similar writing.5
In the first century, the Romans built bridges across rivers to
access places they couldn't reach before. The Romans were able to make
many bridges because of their knowledge in cement and concrete and
their cofferdam innovation which enabled them to build bridges on
riverbeds. In the second century, Roman roads were built to link the
Roman Empire. Roman soldiers primarily developed these roads, with
slave labour and war prisoners to assist them. These roads were average
10 yards wide and 4 to 5 feet deep. In the Age of Exploration, many
European explorers using improved sailing ships and travelled the world
searching for new trade routes via seas to establish contact with the rest
of the world such as Africa, India, etc. Navigation wasn't easy, but they
used maps and charts to find direction and eventually they discovered
new places.
The first phone was invented in 1876 by Alexander Graham Bell.
Advancement in technology, especially in the 20th and 21st centuries has
made it possible for many modifications to be made and currently, we
Smith, Karen Y., and Vernon James Knight. "Style in Swift Creek paddle art."
Southeastern Archaeology 31.2 (2012): 143-156.
5
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are in the smartphone era. Other inventions during this period include
the creation of computers.6 The first computer was huge, but over time
they have been made smaller and even portable, something that was
impossible before. This has helped improve communication because one
can easily face time with another person who is miles away and thus
get the feeling of togetherness. The internet has made communication
very easy through the use of email, unlike the past when letters were the
primary means of communication, and one had to wait for days, even
months, for a response. Also, the invention and modification of aircraft
has made travel more convenient.
Missionaries have greatly benefitted from these advancements
in technology, and without them missionary work would have been
challenging and almost impossible. All missionaries, even the very
first and earliest missionaries had some technological means at their
disposal. For example, early missionaries such as St. Paul, Silas, Peter and
others used technology such as boats, ships, sandals, tents, parchment,
common language and Roman roads to accomplish their missionary
work.7 Roman roads made it easy for them to travel throughout the
Roman Empire and quickly spread the gospel of Christ, as well as found
new churches. The standard Greek language that was used for trade in
both the western and eastern parts of the Mediterranean was the same
language that was used to write the New Testament, meaning all of the
people from this region could read and understand the Bible.8 This also
contributed to the rapid spread of the gospel of Christ.
The ability of the mighty Roman army to maintain peace in
Rome also made it easy for missionaries to preach the message of Christ
without the dangers that come with war. This was the Pax Romana
period. If Rome were at war, it would have been impossible for the early
missionaries to preach Christ's gospel, let alone introduce the new faith
to the people.9 During the 18th and 19th centuries, Christianity grew and
Onyema, Oparaocha Gospel, and Pokidko Daniil Hanken. "Educating the 21st
Century Learners: Are Educators using Appropriate Learning Models for Honing Skills
in the Mobile Age?" Journal of Entrepreneurship Education (2017).
7
Bates, Anthony Williams, and Gary Poole. Effective Teaching with Technology
in Higher Education: Foundations for Success. Jossey-Bass, An Imprint of Wiley. 10475
Crosspoint Blvd, Indianapolis, IN 46256, 2003.
8
Bainton, Roland H. "Christianity on the March." (1964): 503-503.
9
Bainton, Roland H. "Christianity on the March." (1964): 503-503.
6
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became a worldwide religion. This was due to the Evangelical movement
and missionaries that aimed at making and converting new believers.10
Many missionaries travelled to different parts of the world during this
period to preach the gospel of Christ using improved ships and boats,
and later aircraft, all thanks to advances in technology.
Advancement in Technology Usage
Now, if we are to compare the technological tools early
missionaries had with the technology of today missionaries, it is just
simply amazing and mind blowing how they were able to preach and
spread the gospel of Christ to so many parts of the world and also convert
hundreds of thousands of believers to the faith.11 The technology of today
includes smartphones, satellites, digital webcams, IPads, laptops, tablets,
video-projectors, email, social media, electronic books, e-readers, better
engines, better machines, better vaccinations and so forth.12 All of these
technological innovations have made it easy for missionaries to conduct
mission studies and use these technology platforms to preach the gospel
of Christ.
Technology such as social media, email and electronic books have
made communication much easier. Social media enables missionaries to
post pictures of the people they are working with and the environment
they are doing mission work from.13 Social media such as Facebook or
Twitter enables missionaries to post status updates or keep up with what
is currently happening in the world. Social media allows missionaries
to send real-time reports or updates to mission committees and even
to their home churches. Social media helps missionaries in requesting

Garces-Foley, Kathleen. Crossing the ethnic divide: The multiethnic church on a
mission. Oxford University Press on Demand, 2007.
11
McGavran, Donald A. "Understanding Church Growth Grand Rapids:
Eerdmans." Google Scholar (1970).
12
Rose, David H., and Anne Meyer. Teaching every student in the digital
age: Universal design for learning. Association for Supervision and Curriculum
Development), 2002.
13
Wang, Feng, and Michael J. Hannafin. "Design-based research and technologyenhanced learning environments." Educational technology research and development
53.4 (2005): 5-23.
10
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the public for support either through prayers or funds.14 They can also
share their personal or other people’s testimonies with the virtual global
audience through Facebook, Twitter, and other social media platforms.
Through emails, missionaries can send updates and communicate
with other people. They can also send out urgent prayer requests or
request for more resources and funds via email. They can receive
updates and notifications while on the field through emails, i.e. security
updates, or money transfer notifications. Missionaries also receive prayer
requests and testimonies from believers through emails. Missionaries
use eBooks to learn new information and knowledge about the word of
God.15 EBooks are portable and easy to carry around. A missionary can
have thousands of eBooks on his/her reading device and refer to them
while teaching students or Christians. EBooks are easy to access, and
missionaries can easily refer to them during mission studies.16
Technology enables missionaries to learn and also teach.17
Technology like eBooks provide missionaries with instant access to
different Bible versions and other study materials that make teaching
and learning the word of God more accessible.18 As stated above, eBooks
are easy to carry therefore a missionary can take their library everywhere
and use it to support their teaching. Also, missionaries can be inspired
by the Holy Spirit and the word of God to write books. These books are
then converted to electronic books and a person who wants to read it can
purchase it, download it, and read it instantly. This facilitates distance
learning, and an individual can have their collection of books from their
favourite missionary writer.
Through social media, missionaries are also able to teach people
the word and gospel of Christ by posting Bible scriptures or quotes
Wang, Feng, and Michael J. Hannafin. "Design-based research and technologyenhanced learning environments." Educational technology research and development
53.4 (2005): 5-23.
15
Goodyear, Peter, and Symeon Retalis. Technology-enhanced learning."Rotterdam:
Sense Publishers (2010).
16
Timmermann, Sandra. The role of information technology in older adult
learning. New Directions for Adult and Continuing Education 1998.77 (1998): 61-71.
17
Plueddemann, James E. Leading across cultures: Effective ministry and mission
in the global church. InterVarsity Press, 2012.
18
Goodyear, Peter, and Symeon Retalis. Technology-enhanced learning.
Rotterdam: Sense Publishers (2010).
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that encourage people. They can also post videos or audio files of their
preaching and teaching on Facebook, Twitter or YouTube for people to
watch, or listen, and learn about the word of God. Distance learning
and distance teaching are made possible through social media platforms
such as YouTube or Skype. Also, through social media and even emails,
missionaries can interact with believers and other people who have
questions or need clarification on some issues and answer them directly.
They can refer them to scriptures to read or eBooks to learn from. They
can communicate with distant learners and students and keep tabs on
their progress.19
Technology helps missionaries to broaden support for their work.
Digital technology, like social media platforms, enables these servants of
Christ to give real-time reports of their situation and needs.20 They can
ask for spiritual, financial, or physical support from their supporters or
other believers by posting videos or photo updates. Technology has made
it possible for people who are far away to support mission work through
electronically wiring money. Technology also encourages discipleship.
During preaching or teaching sessions, people are encouraged to tweet
questions, and at the end of the lesson or sermon, missionaries try to
answer them. The goal is not technology, but to try and make disciples
of all groups of people including those that are always active on social
media sites like Twitter and Facebook and prefer learning the word of
God this way.
Learning Technology
Learning technology is defined as the wide range of
communication, knowledge, and associated technologies that are used
to assist in learning, teaching, and assessment.21 Four major types of
learning technology are relevant for social media, projection, e-learning
and emails are discussed below in detail after five loyal users who use
19

(2008).

Smaldino, Sharon E., et al. Instructional technology and media for learning.

Rose, David H., and Anne Meyer. Teaching every student in the digital age:
Universal design for learning. Association for Supervision and Curriculum Development,
1703 N. Beauregard St., Alexandria, VA), 2002.
21
Parry, Kent, and C. Bret Elzinga. "Technology assisted learning." U.S. Patent No.
6,077,085. 20 Jun. 2000.
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them for learning and teaching were interviewed. The first student,
student “A,” uses social media for learning. Almost all students todayare
active on social media. Therefore, it is only logical for teachers to make
learning relevant to them by using some of these social media sites in the
classroom. After interviewing student A, we learned some of the social
media sites he uses for learning.
Twiducate also known as a ‘walled garden' is a site where
student A collaborates with his teachers. This site is easy to access, and
it enables teachers to develop an online class community by using a
class code instead of an email address. Tween Tribune is another site
that the student uses to keep up with what is currently happening by
following the school calendar. The student is notified about all school
events, which makes it easy for him to allocate his time well and plan
to attend these events and activities. Skype is another site the student
uses to communicate with teachers and fellow students. He can Skype
his teachers and ask for clarification on assignments or any other
schoolwork related stuff.22 Edmodo is another social learning network
with almost 87.4 million worldwide users where teachers and students
interact. Student A communicates with his teachers, does assignments
and answers quizzes from this site.
Next, we interviewed student B who also uses e-learning
technology tools to learn. Some of the tools he uses for learning
include Cloud-based development tools. Today, it appears that virtually
everything is shifting to the cloud and this comes with its benefits. The
cloud enables student B to access and retrieve e-learning content from
any location, even from a remote village, and join other online learners
in learning.23 The student prefers cloud-based tools because they have
better safety measures and encryption protocols. Virtual reality eyewear
such as Google glasses are another e-learning tool that student B uses
to learn. He merely puts them on and joins the virtual reality world
where he explores the subject matter. Student B also uses the database
and content management system (CMS) technologies to store his course
Parry, Kent, and C. Bret Elzinga. "Technology assisted learning." U.S. Patent No.
6,077,085. 20 Jun. 2000.
23
Goodyear, Peter, and Symeon Retalis. "Technology-enhanced learning."
Rotterdam: Sense Publishers (2010).
22
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content and past test results. We also found out that he uses tools such
as flash disc and PowerPoint, to do presentations.
24

Student C uses email to learn, and through interviewing and
observing him, we discovered that through email, the student could easily
set up an appointment with his teacher. Also, he sends questions and
assignment work to his teachers through email. There, he communicates
with members of his group study through the mail by sending one
message to them all of them at once, and lastly, he uses email to hold
discussions between his group members and everyone can participate.
The last person we interviewed was a teacher who uses projectors to
teach. From the interview, we learned that projectors enable better
student presentations, they make good use of class time because all of
the students are engaged in learning, they make it easy for students to
take down notes, and also promote broader teaching techniques.25
From the interviews we conducted, we learned that society has
mixed feelings and attitudes toward technology. There are those that
support technological advancements, and there are those that believe
technology has ruined us and will be the cause of our destruction.
Technology and human life currently are almost inseparable. If we
reflect on the days when there were no computers or no modern means
of transport, many people and especially scientists are left wondering
how people survived. Considering that humans currently depend on
technology for almost everything from communicating, to travelling,
doing business, learning; and even socialising, this means that the daily
life of the common person from the past involved much manual activity.
Human life was very restricted because of the lack of many of the
technological advancements we now enjoy. Also, many people suffered
and died from simple infectious diseases because of the lack of medical
cures. Fortunately, over the years, many treatments have been found,
and people do not have to die from such diseases anymore; however, new
diseases that weren't there previously have formed such as new strains of
malaria. This creates the contention and the mixed feelings and attitudes
Sharples, Mike, et al. "Mobile learning." Technology-enhanced learning.
Springer, Dordrecht, 2009. 233-249.
25
Sandholtz, Judith Haymore. Teaching with technology: Creating studentcentered classrooms. Teachers College Press, Teachers College, Columbia University,
New York, NY, 1997.
24
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that society has towards technology. From the interviews we conducted,
technology has improved education and the learning processes.
Education is the primary determinant for a high level of economic
development in a country. A country that offers quality education to its
learners has a more advanced and stable economy than countries that
provide lower levels of education. This is because students who are
equipped with a quality education are prepared from the beginning to
have analytical and innovative minds. They are taught not to be content
with only what they are taught, but instead go out to the world and look
for ways to make a difference. That is why students and graduates from
the first world countries, which offer the best education, are coming up
with new and exciting ideas such as mobile phone applications like Uber,
Facebook, etc.26
Many schools all over the world have begun integrating
educational technologies into their teaching and learning processes
with the goal of improving students’ learning outcomes.27 Technologies
such as laptops, projectors, smart whiteboards, IPads, smartphones,
social media, etc. are now being used in classrooms to increase students'
interest in learning. In the world today, most children have access to
social media platforms; therefore, it only makes sense for teachers and
educators to use the same platforms for teaching and educating students.
Many schools are embracing visual learning. Students prefer learning
subjects like mathematics, geography, biology, physics, etc. through
visual learning because they can see moving objects which makes
learning more interesting.28
Technology has changed educational materials as well, by
improving the quality of books. Books in the past were written in black
and white text, the images were also in black and white and fonts were
not easy to read. Currently, books contain colourful photos, diagrams,
Dewett, Todd, and Gareth R. Jones, “The role of information technology in the
organization: a review, model, and assessment”. Journal of Management, 27.3 (2001):
pp.313-346.
27
Bates, Anthony Williams, and Gary Poole. Effective Teaching with Technology
in Higher Education: Foundations for Success. Jossey-Bass, Indianapolis, IN, 2003.
28
Dillenbourg, Pierre, Sanna Järvelä, and Frank Fischer. "The evolution of
research on computer-supported collaborative learning." Technology enhanced learning.
Springer, Dordrecht, 2009. 3-19.
26
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and texts. Different fonts are also used to express mixed emotions.
Online editing has helped essay writers to improve the quality of their
essays by submitting their articles first to online editors who check and
improve grammar and spelling mistakes before the writers finally hand
in their papers.30 Worldwide tutoring has also become famous thanks to
educational technology. Many available global tutors are willing to tutor
students on different subjects, especially in the foreign languages.
29

E-Books have also made it convenient for students to carry and
move around their library collections and course materials without the
burden of carrying them physically. Learners can easily access school
information and knowledge from any location and even better, at a
discounted rate.31 Through multimedia learning, teachers have also
been able to adjust their teaching techniques to incorporate across the
board teaching techniques that suit each student such as visual, auditory,
animation, narration, and illustration learning techniques. Students also
form online study groups to do assignments and project work, because
sometimes meeting physically proves to be difficult.
Benefits of Advanced Technology
There are so many other benefits that technology has brought
to education and the learning processes. Moreover, it is not only in
the education sector that people are enjoying these technological
advancements, but it is in every sector of life, from agriculture
and transportation to health and communication.32 For example,
in transportation, both society and business have benefitted from
the currently available means of transport. Through technological
advancements, all four types of transportation namely roads, water
transportation, air transportation, and space transportation have all
DeBuse, Raymond. "So that's a book... advancing technology and the library."
Information technology and libraries 7.1 (1988): 7.
30
Volery, Thierry, and Deborah Lord. "Critical success factors in online
education." International Journal of Educational Management 14.5 (2000): 216-223.
31
Sharples, Mike, et al. "Mobile learning." Technology-enhanced learning.
Springer, Dordrecht, 2009. 233-249.
32
Jonassen, David H. "Supporting communities of learners with technology: A
vision for integrating technology with learning in schools." Educational technology 35.4
(1995): 60-63.
29
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advanced beyond what they were in the past. Communication has also
improved, and sending out messages is now done by the click of a button.
Through social media and emails, people can now exchange
ideas easily and quickly in ways to improve and develop society.33 Many
advantages have come with such technological advancements, but
at the same time, technology also has its setbacks and failures which
cause society to question whether it is doing more harm than good.
First, technology has caused environmental pollution. Advancements
in technology have come at a cost, and some of its effects are pollution
of the environment and global warming. Cars and factories produce
toxic gases and fumes into the atmosphere. These emissions into the
atmosphere finally lead to the depletion of the ozone layer which results
in stronger UV rays reaching the earth.34
Human exposure to these UV rays causes higher chances
of developing skin cancer. Also, these emissions make the air we
breathe dirtier; therefore, many people end up developing allergies or
complications such as asthma or pneumonia which can lead to high
death rates. Also as farmers use bioengineered substances for farming
like fertilisers or even seeds, the environment suffers more harm
than good. Technology has also led to increased population growth.35
Developed countries use birth control methods to regulate population
growth, but many developing countries have yet to fully embrace birth
control methods. This means people are reproducing at a higher rate;
therefore, the mortality rate is also high, and resources like food and
medicine can become scarce.
Technology has also led to moral degeneration. Without good
morals and values, a nation fails.36 The accessibility of the internet
Dewett, Todd, and Gareth R. Jones. "The role of information technology in the
organization: a review, model, and assessment." Journal of Management 27.3 (2001):
313-346.
34
Overby, Eric, Anandhi Bharadwaj, and Vallabh Sambamurthy. "Enterprise
agility and the enabling role of information technology." European Journal of
Information Systems 15.2 (2006): 120-131.
35
Overby, Eric, Anandhi Bharadwaj, and Vallabh Sambamurthy. "Enterprise
agility and the enabling role of information technology." European Journal of Information
Systems 15.2 (2006): 120-131.
36
McGavran, Donald A. Understanding church growth. Wm. B. Eerdmans
Publishing, 1990.
33
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and social media sites has resulted in many young people becoming
addicted to things such as violent video games, betting/gambling, and
pornography. Technology has also brought out the worst vices in people,
such as stalkers, conartists, hackers, extortionists, sexual-perverts,
blackmailers, etc. Failed morals can cause entire civilisations to fall,
and if we are not careful, we might all be heading there. Technology
has also led to resource depletion.37 The more demand there is for new
technology, the more we are depleting natural resources, for example
intensive farming practices which deplete the soil.
For a society to fully embrace and have a positive attitude towards
technology, we need to be able to repackage and present technology in a
better way. According to DeBuse,38 scientists should create cars that use
environmentally friendly fuels and emit less poisonous fumes. Factories
should avoid dumping their waste into water sources or on land, because
chemicals from this waste affects the soil and farming will be difficult.
They should also make use of filtration systems to filter the gas they
release to avoid releasing harmful substances into the atmosphere.
Health center in developing countries should sensitize the public to the
importance of using birth control methods to control high population
growth. The government should put blocks on adult rated pages and sites
to ensure children do not access material that is problematic. Parents
should control the amount of time their children spend on the internet
and social media.
As discussed above, technology comes with several disadvantages.
However, missionaries should not shy away from using technology in
their mission studies just because Jesus did not use eLearning, projectors,
social media, or emails to teach the gospel.39 On the contrary, the Apostle
Paul advised us on this in his letter to the Corinthians.40 In other words,
the Apostle Paul says that using the tools of this world such as technology
Wan, Zeying, and Yulin Fang. "The role of information technology in
technology-mediated learning: A review of the past for the future." AMCIS 2006
Proceedings (2006): 253.
38
DeBuse, Raymond. "So that's a book... advancing technology and the library."
Information technology and libraries 7.1 (1988): 7.
39
Wagner, C. Peter. Strategies for church growth: Tools for effective mission and
evangelism. Wipf and Stock Publishers, 2010.
40
See 1 Corinthians 7:31 “And they that use this world, as not abusing it: for the
fashion of this world passeth away.”
37

98

| Ransford Kwabena

is not wrong, however Christians should be careful not fall into bondage
to these things. Missionaries are free to use technological tools in their
mission studies, however they should be cautious not to become slaves
of them, so that without them they cannot preach or teach the word of
God, or they cannot go for a time without using them.41
Missionaries, and Christians as well, need to be careful not to
be led by these tools of technology, but should rely more on the Holy
Spirit and the Bible. Technology has benefitted missionaries in countries
where preaching the Gospel of Christ is restricted, such as Islamic
countries, and technological advancements also come in handy for
mission studies.42 Many closed countries have vast wealth and resources.
This means a large number of its citizens have access to the internet.
In such countries where religious gatherings are always dispersed, and
printed materials about the Gospel are seized, missionaries have to come
up with creative ways to spread the love of Christ.
Missionaries can set up chat rooms or websites where Christians
and believers in these Muslim countries can access material from the
privacy of their homes. At times, Christians in these countries go to
greater lengths, such as congregating in internet cafes to fellowship
together by listening to the teachings of missionaries or other preachers.
These technological platforms enable missionaries to reach out
extensively in their mission studies to many different technology users.43
Conclusion
In conclusion, technological advancements have made it easy for
missionaries to preach the Good News to people all over as well as to
access remote areas and teach the word of God. However, because of this
easy access to the internet, many missionaries at times lose focus on what
they were sent to do and spend to much time on the internet chatting
Paradise, Scott. "Route 128 ministry: the Christian calling and the technological
vocation." International Review of Mission 66.262 (1977): 140-145.
42
Piper, Anne Marie, Robin Brewer, and Raymundo Cornejo. "Technology
learning and use among older adults with late-life vision impairments." Universal
Access in the Information Society 16.3 (2017): 699-711.
43
Todhunter, Barrie James. "An examination of the views of key stakeholders
on the development of learning spaces at a regional university." Journal of Facilities
Management 13.2 (2015): 204-222.
41
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with friends and family or posting status updates instead of doing
mission work. Missionaries need to learn how to use technology well to
avoid becoming addicted to these gadgets. Also, they must understand
that these technological tools do not have the power to change lives on
their own, but it is through the Holy Spirit and prayer that these tools
become effective in the hands of the servants of Christ.
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TRACK 2
DIALOGUE on PEDAGOGY in
the TEACHING of MISSION and
INTERCULTURAL STUDIES

Facilitating Reflections on The Impact of
Whiteness on The Experience of Vocation in
An Online Seminary Course
Susan L. Maros (PhD, Fuller Seminary)

Affiliate Assistant Professor of Christian Leadership, Fuller
Theological Seminary
Introduction
Seminary students in an online course on Practices of Vocational
Formation1 complete a set of assignments intended to help them reflect
upon their racial identity and its impact on their vocational formation.
In an online setting where students are from a variety of countries
around the world and from various regions within the United States,
my challenge and my joy is to tap into the rich diversity of experience
in a way that honors the distinct social and theological location of each
student. Student responses to this work vary significantly; in particular,
USAmericans2 of European descent express distinct challenges when
engaging in this work.
1
IS500 Practices of Vocational Formation is one of four integrative courses
required for most Masters students in the School of Intercultural Studies and the School
of Theology at Fuller Theological Seminary. This course has been in existence since Fall
2014 and the author has been teaching IS500 since Fall 2015 in both geophysical and
online settings.
2
While calling citizens of the United States “Americans” represents widespread
popular usage, I use the term “USAmerican” throughout this paper since “America” is
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I view vocational formation to be the life-long process of
developing and sustaining the call to participation in God’s work in the
world.3 Starting from the conviction that each person is purposefully
embedded by God in a particular social and geographical context, I seek
to facilitate the students’ recognizing their distinct social location. My
hope is that they will embrace their particular location as part of God’s
purposeful preparation for their participation in God’s mission.
This paper is a reflection on current efforts in an online setting
to explore the question of the impact of "whiteness" on vocational
formation.4 Some of these students are in seminary for the purpose of
preparing for intercultural ministry outside the United States. Others
will remain in the USA but will work in socially and culturally diverse
contexts and thus seek to be equipped for this intercultural work.
Still others are in mono-cultural contexts and seminary is their first
significant exposure to people that are not like themselves.
I begin this paper with a brief overview of the biblical-theological
literature on vocation published in the United States and a short
discussion of the impact of race on vocational formation. I then describe
exercises I use in an online course to help students reflect on their social
location and discuss student responses to these exercises. I conclude a
critique of this work and offer some reflections for educators engaged in
this practice.

properly the name of two continents rather than a single country.
3
This definition of vocational formation is based on a central integration
question asked of students at Fuller Theological Seminary: “At this point in your
Christian journey, how do you envision your call to God’s work in the world?” If
vocation is participation in God’s work, then vocational formation is the process of the
development and sustaining of that participation.
4
This paper consciously centers on the experience of "whiteness" in the United
States. The risk of doing so is to contribute to, rather than ameliorate, the cost of the
centrality of "whiteness" for the broader community. The intention of this paper is to
grapple with one element of the conversation that only white people in the United
States can do: face, scrutinize, and address the fact of our USAmerican "whiteness" and
its implications for our vocational formation.
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Theology of Vocation as Cultural Schema
Western Christianity has a rich tradition of theological reflection
on vocation.5 Much of the vocational literature published in the USA in
the last thirty years falls into two main categories.6 One is a two-part
framework influenced by Lutheran and Reformed theology: a primary
call to participation in the Body of Christ and a secondary call to service
wherever a person is situated. As an example of this frame, Os Guinness
defines calling as “the truth that God calls us to himself so decisively that
everything we are, everything we do, and everything we have is invested
with a special devotion and dynamism lived out as a response to his
summons and service.”7 The other is a “self-actualization” framework
emphasizing an individual’s giftedness, passions, and personality as
central to what constitutes a person’s vocation. Frederick Buechner’s
often quoted definition of vocation is an example of this frame: “The
place God calls you to is the place where your deep gladness and the
world’s deep hunger meet.”8
All of this literature demonstrates the influence of cultural
assumptions prominent in the United States. For the sake of brevity, this
paper will focus on one particular cultural assumption: the prioritization
of the individual.9 For Christians in the United States, vocation is
understood to be the individual’s place of participation in God’s work.
Vocational formation is seen as the process of the individual finding his
or her role. Even in literature that includes the community as part of the
5
For a collection of writings on vocation, see William Placher, ed., Callings:
Twenty Centuries of Christian Wisdom on Vocation. (Nashville, TN: Eerdmans
Publishing, 2005).
6
For an extended discussion of this point, see Susan L. Maros, “Knowing my call:
A cultural model of the experience of call in a Pentecostal/charismatic context” (PhD
diss., Fuller Theological Seminary, School of Intercultural Studies, 2014), 45-49.
7
Os Guinness, The Call: Finding and fulfilling the central purpose of your life.
(Thomas Nelson, 2003), 4.
8
Frederick Buechner, Wishful Thinking: A Seeker's ABC. (HarperSanFrancisco,
1993), 119.
9
On individualism as a key aspect of USAmerican culture, see Robert N. Bellah,
Richard Madsen, William M. Sullivan, Ann Swidler, and Steven M. Tipton. Habits of
the Heart: Individualism and Commitment in American Life. (Oakland, CA: University
of California Press, 2007) and Geert Hofstede and Gert Jan Hofstede, Cultures and
Organizations: Software of the Mind. (New York: McGraw Hill, 2005).
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vocational discernment process, the emphasis is still on the community’s
role in helping the individual identify their individual vocation.
This is one way in which the vocational literature demonstrates
phenomenon discussed by cognitive anthropologists: cognitive
schemas and cultural models. Cognitive schemas are a “learned,
internalized pattern of thought-feeling”10 which have been “built up
from experience and stored in memory.”11 Schemas function to “mediate
both the interpretation of ongoing experience and the reconstruction of
memories.”12
Cognitive schemas go beyond being constructs in individual
minds. Cultural schemas are “presupposed, taken-for-granted models
of the world that are widely shared…by the members of a society and
that play an enormous role in their understanding of the world and
their behavior in it.”13 Cultural schemas are “intersubjectively shared
by a social group”14 so that “everyone in a group knows the model and
everyone knows that everyone else knows the model.”15 In this way,
cultural schema function as “salience enhancing templates”16 letting
group members know what to pay attention to and what to discard as
they interpret experience.
The prioritization of the individual in theological literature
on vocation is an example of the way in which schemas and cultural
models shape assumptions about what is relevant. Writing in the United
State and writing to a USAmerican audience, the authors assume the
centrality of the individual. The USAmerican audience reading this
10
Claudia Strauss, “Models and Motives” in Human Motives and Cultural Models,
eds. Roy G. D’Andrae and Claudia Strauss (Cambridge, England: Cambridge University
Press, 1992), 3.
11
Naomi Quinn, Finding Culture in Talk: A Collection of Methods. (New York:
Palgrave Macmillan, 2005), 38.
12
Strauss, “Models and Motives,” 3.
13
Dorothy Holland and Naomi Quinn, eds. Cultural Models in Language and
Thought. (New York: Cambridge University Press, 1987), 4.
14
Roy D’Andrade, “A Folk Model of the Mind” in Cultural Models in Language
and Thought, eds. Dorothy Holland and Naomi Quinn, eds. (New York: Cambridge
University Press, 1987), 112.
15
Maros, “Knowing My Call,” 26.
16
Bradd Shore, Culture in Mind: Cognition, Culture, and the Problem of Meaning.
(New York: Oxford University Press, 1998), 315.
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literature likewise assumes the centrality of the individual. There is no
need for the author to argue for this prioritization or, indeed, even to
identify it is present; that vocation is about the individual’s role in the
world is a cultural model given that can be assumed because it is a widely
shared cultural schema.
What a particular social group understands to be the nature of
vocation influences the assumptions of members of that group. Those
assumptions constitute a set of lenses through which a person interprets
experience. Whether or not they view themselves as called by God is
significantly dependent upon whether they interpret their experience
as matching the cultural model of a “called person.” Thus, attending
to cultural schema elements of vocation becomes a significant part of
assisting an individual in considering what assumptions may have
formed or deformed their understanding of their vocation.
Race and Vocational Formation
The concept of “social location” comes from the discipline of
sociology and refers to the group identities all people have as defined
by their race, ethnicity, gender, social class, age, ability, religion, sexual
orientation, and geographical location. One factor of social location that
impacts vocational formation is that of race. Being socially located as a
white person in the United States impacts what a person understands
vocation to be and impacts how that person interprets experiences of
vocational formation.
However, white people in the United States generally do not
think of themselves as belonging to a racial group. Writing as a white
person about what it means to be white, Frances Kendall observes, “We
see ourselves as individuals rather than members of groups, and we often
feel little connection to others in our racial category.”17 Psychologist
Beverly Daniel Tatum notes, “For white people living in largely white
environments, it is possible to live one’s entire life without giving focused
attention to what it means to be white. Ethnic identity (being of Irish,
Italian, Polish ancestry, for example) may be celebrated as part of a
Frances Kendall, Understanding White Privilege: Creating Pathways to Authentic
Relationships Across Race (New York: Routledge, 2012), 41.
17
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family’s culture traditions, but being white may go unexplored because
it just seems ‘normal.’”18
Writing specifically about white evangelical Christians,
Michael Emerson and Christian Smith identify “accountable freewill
individualism” as an important cultural framework.19 Looking at the
world through the lenses of freewill individualism, white evangelicals
understand people to be individuals existing “independent of structure
and institutions” and “individually accountable for their own actions.”20
Emerson and Smith observe that “the close connection between freewill
individualism to the exclusion of progressive thought renders white
evangelicals even more individualistic than other white Americans.”21
White seminary students reflect these cultural schemas about
race and individuals. They demonstrate difficulty thinking of themselves
as members of the white racial group. They tend to define racism as
individual prejudice and bigotry, resisting the idea of systemic racism.
They demonstrate limited development of a healthy white racial identity.
White seminary students demonstrate these cultural behaviors even
when they wish to be engaged in issues of racial reconciliation and
social justice or when they are in seminary preparing to participate in
intercultural mission.
Unexamined "whiteness" impacts USAmerican white students’
vocational formation in two key ways. First, insofar as white students
have not explored their white identity, they have not considered how the
values, assumptions, and norms of whiteness impact their development.
Their formation is shaped by the cultural schema of their social context
but they are unable to identify the impact. Insofar as students have
not examined their assumptions, they are hindered in their ability to
deliberately and proactively participate in their formation.

Beverly Daniel Tatum, Why are all the Black Kids Sitting Together in the
Cafeteria?: And Other Conversations About Race, 2nd edition (New York: Basic Books,
2017), 189.
19
Michael O. Emerson and Christian Smith, Divided by Faith: Evangelical Religion
and the Problem of Race in America (New York: Oxford University Press, 2001), 76.
20
Emerson and Smith, Divided by Faith, 76-77.
21
Ibid, 77.
18
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Second, insofar as white students have not formed a healthy
white identity, any engagement they have with people different from
themselves will be unconsciously influenced by the cultural schemas
of whiteness. In particular, students who desire to be engaged in issues
of social justice or racial reconciliation and yet have not developed a
white identity will unintentionally enact structural racism. Acting out of
unconscious whiteness will hinder their capacity to engage fruitfully and,
indeed, will cause them to replicate the very interpersonal and structural
dynamics they wish to dismantle.
The question, then, is how to help students to take a step forward
in being reflective about the impact of race on their vocational formation.
In particular, how can a professor assist white students, many of whom
have never thought about the impact of their racial identity, to begin to
consider this question.
Strategies for Reflecting on Whiteness in an Online Course
The context of the following reflection is a ten-week online
course on vocational formation. Students complete a number of exercises
intended to help them reflect upon the impact of their social location
on their experience of vocational formation. For the purposes of this
paper, I will focus on the impact of three exercises: a social location
privilege exercise, an ethnic autobiography exercise, and a vocational
autobiography.
Social Location Privilege Exercise
A number of educators use an exercise often called a privilege
walk. When this exercise is used in a geophysical environment,
students will line up and then step forward or back depending on their
answer to each of a series of questions. In an online setting, a physical
representation is created through the use of digital media. Students
move their photo left or right of an online slide depending upon their
response to questions.
22

22
See for example Kelly Sassi and Ebony Elizabeth Thomas, “Walking the Talk:
Examining Privilege and Race in a Ninth-grade Classroom.” English Journal July (2008):
25-31 and Karen Silverman, “Lessons In Injustice: Privilege Walks.” The Intellectual
Standard 2, no.2 (2013): 19-22.
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The purpose of a privilege walk is to demonstrate the inherent
inequalities present in a group. This activity particularly provokes the
participants who have not been aware of the privilege they enjoy to
become aware. Framing the exercise as one of social location has the
purpose of moving beyond thinking only in terms of white privilege.
The intention is to think about a variety of ways in which social location
has shaped experience.
For the purposes of the course on vocational formation, the
questions chosen for the exercise focused on elements of social location
that particularly impact vocational development.23 The questions reflect
differing ways in which socio-economic, gender, and racial privilege is
enacted in a USAmerican context.
A key to the social location privilege exercise is the introduction
and debriefing. Here, the fact of the course being online introduces
particular challenges. On the one hand, students are able to engage the
exercise in their own time and at their own pace. On the other hand,
debriefing online in an asynchronous discussion has some particular
challenges. Students online are more likely to act out in ways they
wouldn’t do if they were in a classroom. Social norms present in a faceto-face context are not present in online settings. The attention and
presence of the instructor is key both for engaging the content of the
reflection and for modeling a capacity to be present in the midst of tense
conversations.
Ethnic Autobiography
Mark Lau Branson and Juan Martinez offer an ethnic
autobiography consisting of a series of questions for reflection.24 To
these questions, I add the following: 1) How has your ethnic identity and
racial identity impacted your understanding of the nature of vocation?
and 2) How have the assumptions and values within your ethnic/racial
context shaped what you believe is possible for you vocationally?
For a list of the question used in the course, see Appendix 1.
The exercise “Writing an Ethnic Autobiography” comes from Mark Lau
Branson, and Juan F. Martinez, Churches, Cultures and Leadership: a Practical Theology
of Congregations and Ethnicities. (Downers Grove: InterVarsity Press, 2011), 24-25. The
list of questions in this exercise can be found in an appendix at the end of this paper.
23
24
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Students reflect upon the questions of the ethnic autobiography
and submit their responses to the two additional questions as a course
exercise. Prior to including the social location privilege exercise, the
most common response from white students to the two questions above
was either to answer that their ethnicity or race had no impact on their
vocational format or to answer that race impacted “other” people, i.e.
people of color. In this way, the white students demonstrated they were
not able to process the question of their racial identity and its impact on
vocational formation sufficient to the purposes of the course.
Upon adding the social location privilege exercise, white students
began to reflect language from the exercise in their ethnic autobiography
responses. A number could now recognize, for example, that they had
grown up hearing that they could do and be anything so long as they
worked hard enough. Others reflected that their sense of vocation
was deeply influenced by the work ethic of their social location. The
expectation to perform and produce at a high level was a part of their
anxiety over vocational formation.
Vocational Autobiography
The vocational autobiography is a summative exercise. The
purpose of this assignment is to help students reflect on the contexts,
events, and fellow-actors that have shaped their understanding of
vocation to date and to articulate that story in a way that integrates
experience, context, scripture, and theology into a cohesive narrative.
In the vocational autobiography, students create a personal narrative of
their experience of vocational formation to date and an expression of
their sense of vocational identity.
Prior to utilizing the social location privilege exercise, even
with the work completed in the ethnic autobiography, most white
students ignored race as relevant for their formation. White students
were unable to understand themselves as people who move through the
world identified racially and therefore unable to see how this racialized
experience also impacted their vocational formation.
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Student Responses25
White students who had thought about their racial identity prior
to the course on vocational formation were generally able to consider
how their experience of "whiteness" had impacted their vocational
formation. For example, “Evelyn”26 worked for ten years in a campus
ministry prior to attending seminary. In that context, many of the
students and half the staff were of Asian descent. Her engagement taught
her important lessons about her "whiteness." Now in seminary, Evelyn
wants help in learning how to be a more constructive colleague. She
engaged the course content thoughtfully and productively, considering
implications for her present work as a youth pastor. Her responses to the
exercises were honest and humble, and her interaction with classmates
constructive.
White students who had not thought about their racial identity
prior to the course generally were not able to see the connection between
their race and their experience of vocation. For this latter group of
students, reactions to the racial reflection content varied from blank
puzzlement to outright antagonism. At both ends of the spectrum, white
students tended to exhibit emotional incapacity for dealing with racebased stress, a trait Robin DiAngelo refers to as white fragility.27 Take, for
example, the responses of the following two students.
Lily initially hesitated to join in the conversation but ultimately
confessed she feels overwhelmed and guilty. Every news story of
another person of color shot by police, every book she reads about
racial inequality in the United States leaves her feeling ashamed and
overwhelmed. Lily had difficulty engaging in constructive consideration
of how the norms and values of her white community had shaped her
Responses from students in the class who were from countries other than
the USA or USAmericans who had racial or ethnic identities other than white had a
different range of responses to the exercise. These responses are worth reflecting upon,
particularly in terms of the implications of this kind of racial/ethnic identity work a
seminary course on vocational formation. For the purposes of the present paper, the
focus is on the impact of this discussion for white students.
26
These stories are based on actual students. Pseudonyms have been assigned
and details adjusted to protect their identities.
27
Robin DiAngelo, “White fragility.” The International Journal of Critical Pedagogy
3, no. 3 (2011), 54-56.
25
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positively for vocation. Lily’s low level of resilience was experienced as a
burden by some of her classmates.
Frank, on the other hand, was frustrated with the discussion of
whiteness. He responded with anger to what he called white shaming.
From his perspective, inclusion of social location and racial identity
in a course on vocational formation was an “indication of a liberal
political agenda and a hindrance to the real business of seminary.” Frank
dismissed the racial experiences of his classmates and dominated the
online discussion with angry rhetoric.
Even for white students who do not express as much white
fragility as did Lily and Frank, processing questions of race can still be
challenging. Asked to reflect on their own vocational formation in light
of their racial identity, white students commonly “otherize” the question.
Rather than articulating their own sense of racial identity, they talk
about how people of color experience race. An aspect of this response is
the assumption that “race” is a quality only applicable to people of color.
These students assume that their experience as whites is a normative
human experience, not a racialized experience. They are unable to
recognize how "whiteness" has impacted their lives and therefore unable
to recognize how "whiteness" has impacted their experience of vocation
formation.
Students may also attempt to depersonalize the conversations by
making race an area of ministry on behalf of others rather than something
that is personally impactful. For example, a number of white students
desire to be seen as racial allies, to be engaged in “racial reconciliation”
or intend to be engaged in intercultural ministries. In a few cases, these
students will have thought about their white identity and how that
identity impacts the work. In most of the cases, however, students have
not grappled with their own white identity. The consequence is that they
unconsciously enact tacit racism unaware they are acting in ways that
are contrary to their stated intentions.
For example, Joe wanted to be viewed as a racial ally. He argued
passionately that a person’s race should have no impact on their
vocational pursuits; “all people are called equally by God” he avowed.
Joe identified himself as being colorblind and was deeply frustrated that
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his ally identity was questioned by fellow students. His well intentioned
efforts do not produce the justice outcomes he desires.
Critique of the Reflection Strategies
In the first iteration of this course, the ethnic autobiography was
used without the social location privilege exercise. A common result for
white students was the ability to articulate a sense of ethnic identity—
being German or Irish, for example—but no progress in forming a racial
identity. When students came to writing their vocational autobiography,
most were unable to articulate how their experience of whiteness had
impacted their formation.
Upon adding the social location privilege exercise to the other
exercises in the course, students began to include concepts from
this exercise in their ethnic autobiography and in their vocational
autobiography. Students would refer to families who affirmed that they
could be or do anything they chose to put their minds to or refer to
ways in which their socio-economic location was beneficial for pursuing
their vocational aims. This represents a step forward in assisting white
students to develop a healthy sense of white identity.
There are several remaining challenges with this work. One has
to do with continuing to develop strategies to help white USAmericans
take steps toward forming a healthy racial identity. Another has to do
with facilitating the conversation in a way that is constructive for the
USAmericans of color. A third involves adaptations of this work for
international students.
For the white students in the course, support for their processing
is crucial. Faculty interaction with their work is a part of this support.
One venue for conversation has been interaction in an online discussion
forum. This context has some benefits in terms of allowing students
to construct the articulation of their thoughts and to read what others
have said in their own time. The drawback of a discussion forum is
the challenge of processing such a volatile subject without face-to-face
interaction, particularly when dealing with students who lash out with
anger.
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One possible alternative is to make synchronous video
conferences available for those who wish to participate. The difficulty
here is that adding this time and effort to one exercise skews the hours
of the course overall. Another alternative is to require everyone to write
a short reflection on what the experience was for them in addition to the
optional discussion. This would allow for a check-in to see the general
tenor of the class as well as alert to students for whom the exercise was
particularly difficult.
USAmerican students who have lived outside the United
States for extended periods of time offer one level of critique on the
privilege exercise. For those who have processed the privilege of being
a US citizen in another country, many have experienced the impact of
being the “privileged other” in their context. One participant suggested
adding questions to the social location privilege exercise that reflects this
experience such as “Did you receive your salary in US dollars or in the
local currency?” and “Did you have household helpers or a driver?”
Students who are not USAmerican reflect that privilege is
worked out differently in their home contexts; for them, tribal, ethnic
affiliations, or socio-economic status may be far more crucial than
racial identity. One possible strategy is to acknowledge and embrace the
USA-centric nature of the exercise. In the spirit of “there is nothing so
universal as particularity” to own the specific nature of the experience
of race in the USA and name it as such allows for a conversation about
the ways in which this experience is similar or different in other contexts
and how these dynamics impact the experience of vocational formation
the those particularities. The danger here is to fall into the default of
“otherizing” the conversation so that the white USAmerican students do
not consider their "whiteness" adequately. Another possible strategy is
to include questions in the exercise that reflect how privilege is enacted
in other world context.
Conclusion
Racial identity formation is a complex process. Including this
discussion as a part of an online course vocational formation isn’t going
to move a student far along on the process all by itself. Nevertheless, it is
one step forward.
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Lily and Frank demonstrate a high level of fragility in the
conversation about race. At this particular season in their lives, they
are not yet capable of working with people of other races and cultures
without enacting "whiteness" in ways that hinder generative engagement.
Cooperating with the work of God in the lives of these children of God
includes weathering their varying stress reactions. Recognizing that their
critical responses to course exercises stems from shame or fear helps in
having empathy for students’ process while still requiring the hard work.
Joe and Evelyn desire to engage issues of race in a constructive
manner. Part of honoring their particular social location is to honor
the fact they are at different stages of forming a healthy white identity.
Offering exercises that will provoke them to reflect upon the impact of
a cultural schema of "whiteness" on their vocation formation will help
them to develop for the sake of their participation with God’s mission in
the world.
Facilitating online contexts for white USAmerican seminary
students to think about their racial identity helps them to deepen their
awareness of their who they are. Doing this work in the context of a
discussion on vocational formation helps them to identify their particular
place of participation in God’s mission in the world. This work is worth
the cost and effort as part of forming people for global vocations.
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Appendix 1: Social Location Questions
1.
2.
3.
4.
5.
6.
7.
8.
9.
10.
11.
12.
13.
14.
15.
16.
17.
18.
19.
20.

Is your primary ethnic identity ‘American’?
Did your parents grow up in the United States?
Were your parents professionals (doctors, lawyers, teachers)?
Was one of your parents unemployed or laid off work, not by
choice?
Did your parents own the house where you grew up?
Was your family able to afford medical care for you when you
were a child?
Did your family ever have to move because they could not
afford the rent?
Did you attend elementary or high school in the US speaking
a language other than English?
Did you study the culture of your ancestors in elementary
school?
Did you attended a private or parochial elementary or high
school?
Did you go to church camp or summer camp as a child?
Did you see members of your race, ethnic group, or gender
portrayed on television or in movies in degrading or devalued
roles?
Is the person who usually occupies the pulpit in your church
the same gender and race as you?
Are most of your professors in college and seminary the same
gender and race or ethnicity as you?
Did your parents tell you that you could be anything you
wanted to be?
Were you ever discouraged from academics or jobs because
of race, ethnicity, class, gender, or age?
Are the scholars you’ve read in seminary mostly the same
gender, and ethnicity or race as you?
Did your church or family discourage you from considering
vocational ministry because of your gender, race, ethnicity,
or age?
Did significant people in your life encourage you to follow
your passion?
Were your parents or grandparents able to help you financially
cover your college expenses?
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21. Were you were raised in a single-parent household?
22. Did your parents tell you that you were attractive, smart, and
capable?
23. Were there fewer than 50 books in your house when you
were growing up?
24. Did you participate in a sport as a High School student?
25. Did you have the opportunity to be involved in leadership at
church or in school as a teen?
26. Did you ever have to cut back hours at a job or school due to
the need to care for a child, parent, or other family member?
27. Did your parents encourage or expecte you to attend college?
28. Were you ever denied employment or a promotion because
of your race, ethnicity, gender, age, or different ability?
29. Did you ever inherit money or property?
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Appendix 2: Branson & Martinez Ethnic Autobiography Questions
1. What do you know concerning the ethnicity and national
origins of your parents, grandparents, and earlier generations?
If this is different from the heritage of the household in which
you were raised, describe those differences.
2. When were you first aware of ethnic (or racial) categories?
When were you first aware of persons who were different?
3. How did your parents and grandparents voice ethnic matters
or convey to you what they perceived or what they thought
was important? How did other members of the household
contribute to your understandings about your own ethnic
heritage?
4. Think about phases of your life—childhood, adolescence,
early adulthood, middle and perhaps later adulthood. How
did your ethnic identity affect you? How has your awareness
changed? What difference did it make in relationships,
where you lived, what activities you participated in, how you
experienced school, and how you experienced your society
(city, nation)?
5. In what sense was who you in your race/ethnicity considered
“normative” or in what sense was that aspect of your identity
“marginalized” or “suppressed”? What do you remember
about experiences of being treated unfairly because of
cultural identity? Or of treating others unfairly?
6. How have you experienced significant boundary crossing
(either in travel, through relationships or in some
organization)? What did you learn about others and yourself?
7. What is the relationship between your ethnic identity and
your faith? What difference did or does it make in church?
In your beliefs or theology?
8. In what ways do the stories, values, and practices of your
ethnic heritage parallel the gospel or facilitate and nurture
being a Christian? What elements of your ethnic heritage
make being a Christian difficult?
9. What do you value most in your ethnic and/or racial heritage?
What do you value least?

Gamification for Missiological Education
Dr. W. Jay Moon

Professor of Evangelism and Church Planting,
Asbury Theological Seminary
Picture this seminary class room - students are in small groups
engaging each other discussing the lesson topic with laughter such that
they learn the material and are motivated to action after they leave the
class room. How can that happen? Gamification. This chapter explains
what gamification is and why it is needed. This is followed by an example
of gamification based upon a four-year experiment to teach missiology
at Asbury Theological Seminary in partnership with Knox Fellowship.1
In particular, this chapter discusses how gamification assists the teaching
of practical evangelism.
What is Gamification?
The term “gamification” recently appeared in the field of education
to motivate student learning in a memorable and engaging manner. In
short, gamification is “the integration of game mechanics and design
principles into non-game activities in order to motivate users to be more
engaged and receptive.”2 From the U.S. military to large companies like
Knox Fellowship, “established in 1991, is an interdenominational 501c(3)
corporation which integrates the work of evangelists, academics, and supporters to
advance evangelism throughout the U.S.” See: https://knoxfellowship.com/
2 See: Mr. Irsh’s Workshop at: http://mrishworkshop.weebly.com/gamification.
html). Accessed on 01/31/19.
1
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Unilever and online sources such as Kahn Academy, gamification is
getting increased interest and usage.
To understand the potential benefit of gamification in the
classroom, Karl Kapp, gamification expert, explains the term more
thoroughly as follows, “Gamification is using game-based mechanics,
aesthetics and game thinking to engage people, motivate action, promote
learning and solve problems” (2012:10). Creating a game experience
then can:
1.
2.
3.
4.

increase student participation,
motivate students to act on what they learn,
increase knowledge retention, and
stimulate critical thinking.

Since 2010, gamification has been gaining traction in the online
computer software world.3 It makes sense that this concept would find
its way into seminaries to address the changing learning preference of
missiology students.
Why gamification?
Have you noticed that contemporary students seem to be
receiving information, processing it, remembering it, and then passing
on what they learn differently than a previous generation? Gamification
attempts to understand this learning preference shift and communicate
in a manner that is appropriate. Consider Figure 1 below that describes
how the average U.S. adult spends over ten hours/day with digital media
(compared to less than one hour/day with print media).4

While this chapter will not include digital gaming, I recognize the great benefits
(and potential harms) of such games. For example, a pastor recently informed me that
he has talked 22 people out of suicide from the online gaming platform he regularly
engages.
4
2011 statistics from: “TV, Mobile See Gains in Viewing Time: U.S. adults spend
more time with mobile than print magazines and newspapers combined”, Dec. 12, 2011
in: http://www.emarketer.com/Article.aspx?R=1008728. Accessed on 12/23/2105. For
additional statistics on media usage in American homes, see: http://www.frankwbaker.
com/mediause.htm
3
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Figure 1. Average Time U.S. Adults Spend on Various Media.
This is creating a shift in learning preference that Jonah Sachs
has described as digit-oral learning (2012). When I conducted a research
project from 2005-2013 (Moon 2015), the rise in digit-oral learners
increased from 42% to 62% in just nine years (see Figure 2 below).

Figure 2. Percentage of Oral Learning Seminary Students over Nine
Years
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While the details of this learning preference shift and missiological
implications are beyond this short chapter,5 suggestions for teaching
based on the characteristics of digit-oral learners can be summarized by
the acronym CHIMES, as follows:
a. Communal: Encourage the group to learn from each other
(e.g., small groups, group discussions, panels, visits, rituals,
etc.). Note how gamification draws people into groups to
engage one another.
b. Holistic: Connect what they are learning to other areas of life
so that you are adding onto and critiquing what they already
know. Note how game design often integrates more than one
area of life.
c. Images: Include images, symbols, and object lessons that
can be used so that words are not the only communicator
of meaning. Inherent in game design are aesthetic aspects
(see Kapp’s definition above), such as images, pictures, cards,
player tokens, etc.
d. Mnemonics: Provide genres that hook the audience and then
form memory triggers for later recall. Note that the aesthetic
design of the board or cards are intentionally created for
memory recall. In addition, many games incorporate a
storytelling aspect.
e. Experiential: Help learners experience something and
then later reflect on it. Note how games invite people to an
experience with others (as competitors or team mates) so
that they interact with each other.
f. Sensory: Engage various senses to encourage deep learning.
In particular, find ways for people to touch something, smell
it, or taste it, in addition to seeing and hearing something.
Note how games usually require people to move player
tokens, and draw/analyze cards such that they are touching
things as well as hearing and seeing information.
The characteristics preferred by digit-oral learners, summarized
in CHIMES, are all often present in games. As a result, it is worth exploring
5
To explore this further and its implications for missiology, see: Moon, W. Jay,
2016. “Fad or Renaissance: Misconceptions of the Orality Movement,” International
Bulletin of Missionary Research 40(1): 6-21.
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and experimenting with gamification in missiological education. Where
do you start?
How to gamify lessons?
Start the process of gamification with a description of the Student
Learning Outcome that you want to achieve. Gamification is NOT simply
watering down the teaching in order for students to have more fun. In
actuality, incorporating aspects of digit-oral learning usually requires
more effort and consideration, not less. Starting with a clear outcome for
your lesson, though, is a good starting point.
Second, select the type of game that you want to develop.
Common game types include card games, board games, and digital
games. For this chapter, I will use the example of a card game that was
later used as an integral aspect of a board game. Digital games, of course,
require more technical expertise so it is much easier to start with other
approaches.
Third, to develop the initial idea of your game, Figure 3 describes
a process of developing a Minimum Viable Product (MVP) with a quick
feedback look for rapid iterations.6
This means that you do not design the complete game with
everything that you want, all at once. Instead, you design and produce a
simple game prototype (MVP) that you can play with others in order to
get their feedback. Based on this feedback, make changes and then try it
out again. What does this look like in practice?

This is based on the Lean Startup approach advocated in: Ries, Eric. 2011. The
Lean Startup: How Today’s Entrepreneurs Use Continuous Innovation to Create Radically
Successful Businesses. New York: Crown Business.
6
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Figure 3. Simple Prototype Game with Quick Feedback Loop
Example: Let’s Play!
In order to portray the process of gamification, I will use an
example from a course on evangelism that I teach at Asbury Theological
Seminary. Frankly, the word ‘evangelism’ often evokes a bit of fear and
reticence. Rebecca Pippert starts off her classic book on evangelism
stating, “Christians and non-Christians have something in common:
we’re both uptight about evangelism” (1999:15). As a result, I wanted to
find an approach that would draw students in and engage them such that
they actually practice evangelism and not simply learn theory.
At first, along with the help of PhD students, we sketched ‘game
cards’ using index cards as a first prototype. We then played the game in
over a dozen venues (classroom, churches, etc.) in order to get feedback
and make sure that the game took no longer than 40-50 minutes. Based
upon this initial feedback, we then revised the game and then added art
work to make it more appealing. Knox Fellowship provided the funding
to assist in the initial publication of 100 decks of the card game, complete
with art work and different color card types. We then played this game
with over 170 people from around the world (some were students and
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others were simply friends and family). Based upon the feedback from
these participants, we again made significant changes in the game.
As a result of this feedback, over 500 card decks were then
produced and this game is now used in various seminaries for teaching
evangelism, in addition to my own class room. To get to this point,
though, it took the iterative process described above: Sketch the idea,
Play the game to test it out, Listen to feedback from participants, Add or
change artwork to make it more appealing, and then REPEAT. Now the
game is ready for a wider audience to play it. How is the Faith Sharing
card game played?
Faith Sharing card game
The Student Learning Objective for the Faith Sharing card game
is for students to understand four cultural worldviews and how they
affect the presentation of the Gospel so that their can share their faith
appropriately in a manner that “reduces the fear and returns the story.”
The basis for the game is that you will encounter people who
have one of the following worldviews: Guilt/Justice; Shame/Honor;
Fear/Power; or Indifference/Belonging with Purpose. Each worldview
regards the problem of sin a bit differently. Consequently, they regard
the answer provided in Jesus differently. In the game, you will encounter
a particular person in a place with a problem (based on their worldview).
The goal is to match the presentation of Jesus with the problem. Figure 4
summarizes the four worldviews below.
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Worldview Guilt/ Justice Shame/
Honor

Fear/ Power Indifference/
Belonging with
Purpose

Problem of Guilt/
Sin
separation
Payment/
Jesus
Solution Substitute

Shame

Fear/Curse/
Bondage
Deliverance

Image of
Salvation

Courtroom/
Justice

Relationship,
Cleansing

Typical
Location

West (N.
America,
Europe)

East (M. East, South
N. Africa,
(Sub-Sahara
Asia)
Africa,
Tribal,
Caribbean)

Restore/
Cleanse

Power,
Freedom

Indifference
Belonging with
Life Purpose
Homecoming
Post-Christian
(West, Former
Communist
bloc)

Figure 4. Four Worldviews vs. Understanding of Sin Problem and
Jesus Solution
Game Instructions
Here is how the card game is played:
a. Place the four card types (Person, Place, Problem, and
Presentation) in separate piles in the middle of the players
and ask each player to draw one card from each pile. Every
player will now have a set of four cards, one each from
these categories: 1) Person; 2) Place; 3) Problem, and 4)
Presentation.
b. The object of the game is to form a presentation of the gospel
that matches the particular problem, place, and person. In
short, the player needs to form a story to share with the
group concerning an encounter where they present the
gospel. The complexity is that the “Problem” cards are based
on one of four worldviews; therefore, they need to match an
appropriate “Presentation” card that is suited to the same
worldview.
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Hand for the faith sharing card game
c. Players look at their cards and think about a story that they
can form whereby the gospel is presented. Starting to the left
of the dealer, the first player discards one to four cards and
draws the same number from the appropriate pile. If they can
form an appropriate faith sharing story, they place their cards
face down in front of them. If not, they wait until round two.
Players follow in turn until round one is complete.
d. Rounds continue until each person has a set of cards whereby
they can construct a narrative involving an evangelistic
encounter, including variables from the aforementioned
categories culminating with an associated biblical story.
e. The “Problem” card has one of four worldviews printed
at the bottom: Guilt/Justice, Shame/Honor, Fear/Power,
Indifference/Belonging with Purpose. Players need to select
a Presentation card that also matches the worldview printed
on the bottom of the Problem card.
f. The “Presentation” card has four parts: the worldview (as
described above), the image of salvation, the solution, and a
typical biblical story that relates to this solution and image.
Students need to think through the image of salvation as they
relate to diverse cultural contexts.
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g. For example, when a student drew a Problem card that read
“Ashamed of outburst, resulting broken relationships,” the
bottom of the card indicated that this relates to a Honor/
Shame culture. She had to find a Presentation card that related
appropriately to this Honor/Shame culture. Eventually, she
drew the Presentation card that read “Honor/Shame” at the
bottom and the rest of the card read “Relational Image” with
the solution “Jesus restores family relationships” based on the
biblical story “Prodigal Son.” She then created a story using
the place and person, as she described both this person’s
problem and how she made a presentation of Jesus using
this biblical story that was appropriate for an Honor/Shame
audience.
h. Each player tells their story, laying down each card one at
a time. Try to be creative (there is usually some laughter
involved). After all of the players have finished telling their
story, all players vote on the best story as follows: each player
gives three cards to the person who had the best story and
one card to the player who had the second best story. The
player with the most cards wins! If there is a tie, then the
person who told the story first is the winner.
Responses to Gamification
We received many positive responses, such that the Faith Sharing
card game is presently being incorporated into various seminary class
rooms. Here are some of the responses:7
“It’s fun and it’s creative. You have to listen well to the worldview and craft
a story.”
“This exercise challenged me to listen to others and share my faith.”
“It brought me out of the four walls [of the church]. This was totally
different.”
“It makes you think about where you could connect with people.”
These comments were compiled in the following report (unpublished): Moon,
W. Jay, Josh Moon, Irene Kabete. 2017. Results of the “Faith Sharing” Card Game
Prototype. pp. 5-7.
7
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“I don’t have to just share ‘Jesus died for your sins.’ I can relate to their
story.”
“I used to be terrified of telling my personal experience with Christ in front
of a classroom or group of people. In this game, you open up in a way using
a fun storytelling approach.”
“I like it because you can think about your daily life and see how you can
adapt a story to it in an evangelistic approach.”
“It makes it [evangelism] more fun and relaxing, so we don’t feel so tense.
We can sit and think about the different worldviews.”
“I have used many different tools to prepare for evangelism and this is the
best tool for engaging others."
“This helps people to tell their stories, and then you have to get to the gospel.
I like that.”
“I like the worldviews. Living in a pluralistic world, it is easy to act with
insensitivity due to ignorance.”
“It blends creativity and fun into a great time.”

Students playing Faith Sharing card game in class
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As a result of this positive experiment with gamification, we later
developed a board game that incorporated the card game as one vital
aspect of the game.8 This board game teaches students six complexities
for evangelism in the 21st century, along with new opportunities for
faith sharing. We carried out the same process of creating an initial
prototype on a poster board that we played in several venues to get quick
feedback. Based on the feedback, changes were made and art was added
to create an official board game with its own box, players’ pieces, dice,
and cards. Once again, we had three iterations of the board game. At a
recent conference, we put the board games out for sale and they quickly
sold out such that we had to take backorders!9

Students playing Faith Sharing board game in class

8
The Faith Sharing card game and board game were developed under my
oversight with a team of PhD students and young creative millennials. We eventually
formed a small company called Digit-Oral Publishing Services, LLC (DOPS) in
order to create capacity for future gamification projects. To learn more, you can visit:
digitalbiblecollege.com
9
In addition to the Faith Sharing card game and board game, DOPS has now
developed the book Practical Evangelism for the Twenty First Century: Complexities
and Opportunities, available as a video-enhanced e-book or a print book at: https://
www.amazon.com/Practical-Evangelism-Twenty-First-Century-Opportunities/
dp/1942697503/ref=sr_1_1?ie=UTF8&qid=1548973951&sr=8-1&keywords=practical
+evangelism+for+the+21st+century

Next steps

137

Due to the popularity of the card game and board game, we
are now publishing another iteration of each game. This has also led to
the production of a six-part video series on Practical Evangelism that
describes the complexities and opportunities for evangelism in the 21st
century. Both games are utilized as part of this video series.10 Plans are
now underway to consider gamification in other courses as well.
Conclusion
Once gamification is introduced into the class room, it is hard to
go back! I have observed increased student learning and engagement in
the class room. While gamification is not a silver bullet for missiological
education, it is simply one approach to cooperate with the learning
preferences of digit-oral learners. By incorporating game elements
into non-game contexts like education, gamification often meets the
CHIMES characteristics of digit-oral learners. Instead of waiting for the
perfect game before starting, I recommend that professors start with a
simple prototype that invites quick feedback. The use of a quick feedback
loop with rapid iterations eventually provides a game that will meet the
student learning objectives of your lesson.
If you are looking for a creative approach to engage students in
your classroom, consider gamification. The students will be glad that
you did!

This series can be obtained at: https://www.logos.com/product/148329/
practical-evangelism-opportunities-for-the-21st-century The trailer for this series can
be viewed at: https://www.youtube.com/watch?v=Y-5FT3LUsFY&feature=youtu.be
10
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The Impact of the #:
A Male WASP Considers Popular Social
Justice Movements
Shawn P. Behan - PhD Candidate
Asbury Theological Seminary

There was once a day where the # sign was the pound symbol on
our phones, but that day is no more. That sign has now come to represent
the hashtag, a way of grouping or categorizing content by the word(s)
that follow this symbol, as seen on social media platforms.1 Or more
concisely, the hashtag “turns any word or group of words that directly
follow it into a searchable link. This allows you to organize content and
track discussion topics based on those keywords.”2 The phenomenon
that is the hashtag has taken over the social media world, and can be
seen daily on many different social media platforms; thus making the
connection with others around the world discussing specific topics easier
and quicker on those platforms. This has paved the way for the hashtag to
be used in starting and supporting grassroots social justice movements,
allowing people to connect more easily online with important issues and
further spur on movements of people to engage with those issues.
Many different groups and movements have attempted to use the
hashtag for various purposes around the world. For the sake of this paper
we will be looking at hashtags used for social justice movements – which
Definition reinterpreted from the official Merriam-Webster definition.
Rebecca Hiscott, “The Beginner’s Guide to the Hashtag,” Mashable.com, last
modified Oct. 8, 2013, accessed May 25, 2018, https://mashable.com/2013/10/08/
what-is-hashtag/#p4ddd6CqcPqN.
1
2
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are often fighting injustices that were created by those in power over
society. These power holders in America (and most of the West) tend
to be predominantly white and male. So how then does a white male in
America converse and engage with these movements when it is often
someone who looks like them that caused the injustice being fought?
Over the course of this paper we will look at how a white, AngloSaxon, evangelical Protestant male in America (like myself) interacts
with these social justice movements birthed in social media, especially
in relation to the academic classroom and campus. To do this we will
take a brief look at the role of the hashtag in the rise of social justice
movements. Then we will look at the how those like me are viewed as the
perpetrators or representative of the perpetrators of these injustices. This
will help us consider how then white men can engage these movements,
and lastly how to engage with these movements in the classrooms and
campuses where we serve.
The Role of the #
We have seen the hashtag come alive in many different
movements around the world, such as: the Iranian Green Movement
of 2009, the Arab Spring of 2011, the Occupy movement of 2011-12,
Black Lives Matter (BLM) beginning in 2014, and most recently Me Too
beginning in 2016. While there is a plethora of other movements seen
on social media - ALS Ice bucket challenge, Miracle on the Hudson, and
for support after any natural disaster - what we will be looking at here are
those movements that are working to eliminate social injustice. Some of
these, like the Iranian Green Movement and the Arab Spring - may not
directly affect us and our classrooms. Others, like Occupy, BLM, and
MeToo (or its Christians sisters ChurchToo & SilenceIsNotSpiritual),
may more directly affect our lives and classrooms. In either case, we must
be aware of these movements and be able to discuss them in appropriate,
critical, and meaningful ways. But to do this we must first understand
the hashtag and its role and usage within these movements.
Importance
The role of social media in our daily lives is undeniable. Pew
Research has found a steady increase in social media usage since the early
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2000’s, though recent years have seen a leveling off near the 70% mark
of American adults using social media.3 And when you factor in age,
the demographic that would most likely be in colleges and seminaries
(under 35), we see that it is around 75% of that age group.4 Thom and
Jess Rainer’s 2011 study of Millennials found that this generation spends
nearly 1/3 of their week on computers and a large part of that is on social
media.5 And all indications are that Generation Z is even more engaged
with these technologies.6 Millennials were the ones that often created
and popularized these social media platforms, but Gen Z has always
grown up with them, and like Millennials with computers they have a
more intuitive sense of how to utilize social media for change.7 One of
the ways to mobilize such change is by connecting to topics and issues
through the use of the hashtag. This makes the usage of the hashtag one
of the most significant components to justice movements thru social
media.
Usage
A simple Google search will show that there are dozens upon
dozens of explanations on how to use the hashtag - many of these are
blogs about the do’s and don’ts of hashtag usage. Twitter, where the
first hashtag was used, has a simple explanation of hashtags, how they
are used, and tips for using them in your Twitter account.8 While this
provides a rudimentary understanding of hashtags and their usage, the
social media management company, Sprout Social, has many guidelines
and research to back up those guidelines for its clients seeking to utilize
social media for their business. One publicly published blog on their
website shows the importance of the number of hashtags in a post, as
3
“Social Media Fact Sheet,” Internet & Tech, Pew Research, last modified Feb.
5, 2018, accessed May 26, 2018, http://www.pewinternet.org/fact-sheet/social-media/.
4
Ibid.
5
Thom and Jess Rainer, The Millennials: Connecting to America’s Largest
Generation (Nashville: B&H Publishing, 2011), 193-198.
6
Katie Young, “Three Differences in How Gen Z and Millennials Use Social
Media,” Wearesocial.com, last modified March 28, 2018, accessed May 26, 2018, https://
wearesocial.com/blog/2018/03/three-differences-gen-z-millennials-use-social-media.
7
Jeff Fromm, “How Gen Z Is Using Social Media To Affect Real-Life Social
Change,” Forbes, last modified Feb. 21, 2018, accessed May 26, 2018, https://www.
forbes.com/sites/jefffromm/2018/02/21/how-gen-z-is-using-social-media-to-affectreal-life-social-change/#35d0774e49f4.
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well as some other basics for understanding and using hashtags for a
business.9 These same ideas transfer over to the movements for social
change as well, which the 2014 Cone Communications Digital Activism
Study begins to show. While this study looked at many aspects of digital
social activism, the highlights show that 64% of Americans are more
likely to support social issues when they connect with them online first,
58% feel that posting on social media is a valid way to be involved, and
52% will actively use their social media accounts to discuss these issues.10
So the hashtag is important in social media movements for change, and
we can see that in some specific movements of recent years.
Movements
While the Cone study showed that people view social media as a
way to connect and engage with movements for social change, it is also
a tool to support those affected most by these injustices. “When victims
see that others have endured the same trauma, it directly helps them as
they can see that they are not alone in their pain. Even if they do not
feel support by those they directly interact with in life, they know that
people do care about them.”11 And while the rest of this article does ask
some serious questions about the effectiveness of social media activism
in bringing about change, the author raises an important point that
victims find support and voice through such movements - which should
be enough to cause us to support them. But we have to consider the
movement and what they are fighting for before we can make a decision
to support them or not. This is where looking at specific movements will
help. The Occupy movement was fighting against greed and corruption
in the economic sectors of American society - something we see
condemned by Jesus in his warnings against the Pharisees (Mt. 23, Mk.
7:1-23, Lk. 11:37-12:21) or the cleansing of the Temple (Mt. 21:12-17,
Mk. 11:15-19, Lk. 19:45-48, Jn. 2:13-25). Should not we condemn such
misuse of power and money as well? BLM is fighting for racial equality
- something we should support considering all are created in the image
of God (Gen. 1:24-30), all are redeemed equally by God (Jn. 3:17), and
all are discipled to Jesus (Mt. 28:19-20). Should we not also fight for
equality and reconciliation between the peoples of the earth? And the
11
Alex Hill, “Hashtag Activism: Is It #Effective?,” Mashable.com, last modified
Oct. 8, 2013, accessed May 26, 2018, https://lawstreetmedia.com/issues/technology/
hashtag-activism-effective/.
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MeToo movement (as well as ChurchToo and SilenceIsNotSpiritual) is
fighting for the elimination of sexual harassment and abuse of women something that is condemned throughout scripture from the Law (Deu.
22) to Jesus (Mt. 5-7, Lk. 6). Should we not also fight to end this suffering
of our mothers, sisters, and daughters? The biggest issue that arises in
supporting these movements is that often these injustices have been
perpetrated by white men, so how then should white men respond?
Perpetrators of Injustice
Too often the injustices that these hashtag movements are fighting
have been perpetrated by white men; who hold the most power in the
American structure. While we personally may not have perpetrated them,
others like us have. And whether or not we have actually perpetrated
these injustices, we have 1) benefitted from them and the structure that
allows them, and 2) represent those who have perpetrated them. So
before we can begin to look at how white men can participate in these
movements, we must first look at two key components – responsibility
and the imago Dei.
Responsibility
First of all, there is the role of responsibility. While we may not
have perpetrated these injustices personally, we inhabit a system that
has, and it is a system that places white men above all others.12 “For every
social category that is privileged, one or more categories are oppressed
in relation to it. … Just as privilege tends to open doors of opportunity,
oppression tends to slam them shut.”13 In the American system, white
men have the most privilege. This means that a male of European decent
has come to represent the system and its injustices, whether or not that
individual has actually perpetrated them. To be able to move forward
in engagement with movements fighting these injustices, we must first
take responsibility for our place in this structure. That does not mean
assuming guilt, but rather accepting the fact that we are part of and
represent a system that has caused the oppression of others.
12
Check lists of Fortune 500 CEO’s, college/university leadership, and wealthiest
people in the world and you will see that white men outnumber any other group.
13
Allan G. Johnson, Privilege, Power, and Difference, second edition (New York:
McGraw-Hill, 2006), 38.
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When we benefit from the injustices of a system and don’t try to
fix the system, we are being complacent in those abuses. Unintentional
oppression, by apathy, willful ignorance, or ignoring the problem, is
just as bad as committing the injustices themselves. This is also our
responsibility, and we must ask for forgiveness. Sometimes acceptance
of responsibility can be done simply by exposing us to the reality of
those oppressed, leading to the condition of ‘being woke’ and supporting
the side of change. Accepting this responsibility does not absolve us of
anything we may have done - whether intentionally or unintentionally
- but it does give us a starting ground to begin engaging with these
movements and moving forward in correcting these societal wrongs.
But any movement toward change must accept the role that we have
served - implicitly or explicitly - until that point. Luckily, we have deep
theological ground for engagement and commitment to social justice as
we move forward, and that is the imago Dei.
Imago Dei
While we can find evidences throughout scripture for God’s
care for the oppressed and desire for justice, the starting ground for
all considerations of social justice must begin with the imago Dei. All
humanity is created in the image of God. “God’s creation of humanity
established the very existence and being of humanity as it is, with all
its abilities and attributes, for the purpose of establishing an image of
himself on earth.”14 Thus, all of humanity is made to this image, and since
God does not establish a hierarchy in humanity during creation, than
all of humanity bears the image of God equally.15 There is no difference
between gender, race/ethnicity, or status - all of these differences and the
hierarchies that come with them are social constructs.16
This concept is even truer within the Body of Christ. Those
social elements that divide us are all erased when we enter into God’s
Kingdom, and act as its representatives here on earth. As Paul says, in
Christ we have all been made children of God.
14
Ryan S. Peterson, The Imago Dei as Human Identity: A Theological Interpretation
(Winona Lake: Eisenbrauns, 2016), 17.
15
A. Sue Russell and Jackie Roese, Relationshift: Changing the Conversation About
Men and Women in the Church (Whittier: Cross Perspectives, 2018), 35-55.
16
Johnson, Privilege, Power, and Difference, 12-53.
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So in Christ Jesus you are all children of God through
faith, for all of you who were baptized into Christ have clothed
yourselves with Christ. There is neither Jew nor Gentile,
neither slave nor free, nor is there male and female, for you
are all one in Christ Jesus. If you belong to Christ, then you
are Abraham’s seed, and heirs according to the promise. (Gal.
3:26-29)
With these words we see that not only has God made all of
humanity equally bearing his image, but in the household of God we all
come into our full image bearing as all things that differentiated us in
the past are wiped away. This does not mean the differences are gone, but
rather what separates us in those differences are gone. Paul goes on to
say, “So you are no longer a slave, but God’s child; and since you are his
child, God has made you also an heir" (Gal. 4:7). As heirs to the throne
of heaven, we must act out our identities, being the representatives of
God’s kingdom on earth. In the language of Lesslie Newbigin, we must
become the witness, sign, and foretaste of the Kingdom,17 and this means
advocating for the oppressed and fighting for justice in our societies. To
do this, we must participate in the social justice movements that arise
through the hashtag (after evaluating it through a biblical lens), and
for those that bear the image both of God and of the perpetrators of
these injustices, there is a different way in which we are to engage these
movements. That is what we will look at next.
Engaging with Social Justice Movements
Understanding that there is an injustice and that we represent
the perpetrators of that injustice and the system that has allowed the
injustice to happen is just the beginning. We must also seek how to
actively engage with these movements, especially as they arise in our
classrooms and campuses. To do this we must first seek to learn about
the movements - what they represent, why they arose, how prominent
are they, where are they happening, who is effected by them (particularly
within our academic communities), etc. Learning about these movements
then gives us the ground on which we can critically engage with them,
Lesslie Newbigin, The Gospel in a Pluralist Society (Grand Rapids: Wm. B.
Eerdmans Publishing Co, 1989), 128-140.
17
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assessing their arguments and methods in a non-judgmental fashion.
And this then will help us decide how to address them in our academic
communities and whether or not to participate in them.
Learning
A key element to doing this is first of all to be somewhat engaged
with social media, paying attention to what is arising through those
mediums. This does not require being active on social media, but at
least having an account and watching what topics are trending or what
hashtags are popular. This will make us aware of what the important
movements and conversations are among the social media world. This
form of learning fits within Jane Vela’s Learning Needs and Resource
Assessment, by which we are seeking to learn and analyze the themes
that are prevalent among our academic audience of students.18
Once we have begun to learn the major issues and themes that
are already captivating our students, it is important that we investigate
deeper on those issues to make certain we fully understand them.
Noticing a hashtag is trending is important, but knowing what it stands
for is more important so that we don’t misrepresent the movement or our
own opinions about it. This requires researching the hashtag, reading
articles (both affirming and critiquing it), and asking questions of those
around us to discover their understanding of it. Read the tweets, but
also read the Huffington Post and NY Times articles (among others), and
hopefully we might even find a dedicated website that helps organize the
movement itself. Once we are educated on the movement, we can begin
to engage it critically.
Critical Engagement
One of the largest critiques about popular social justice
movements is that they do not actually do anything, causing a form of
“‘slacktivism,’ an online form of self-aggrandized politically ineffective
activism.”19 And while this may be true, there are also those movements
Jane Vella, Learning to Listen, Learning to Teach: The Power of Dialogue in
Educating Adults, revised edition, (San Francisco: Jossey-Bass, 2002), 5-8.
19
Nolan L. Cabrera, Cheryl E. Matias, and Roberto Montoya, “Activism or
Slacktivism? The Potential and Pitfalls of Social Media in Contemporary Study
18
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that have formed more cohesive directions and influence. For instance,
BLM leaders had a chance to meet with President Obama in July 2016,20
showing that the movement had achieved success and importance by
garnering a meeting with the President, though there is still much work
to be done. Or there is the SilenceIsNotSpiritual movement which has
a dedicated website, continues the conversation of sexual abuse in the
church, and provides resources for those combating this problem. To
avoid "slacktivism" and focus on activism for ourselves and among our
students, we need to critically engage with these movements much like
the above article is attempting to do. They are seeking to focus on the
changes that these movements are working towards, rather than the
publicity that they get online.
Thus, we too must critically engage with these movements,
reserving judgment of them (keeping with Vella’s points of safety, sound
relationships, respect, and engagement),21 and evaluating the arguments
and methods that these movements use for change. We do this in the same
way that we evaluate the arguments and methods of scholarly works,
with the understanding that these movements may not necessarily take
the same scholarly path to their conclusions that an academic will take.
Thus, we must engage with these as part of the community of scholarship,
in conversation with others and the movement, to understand what is
being said and determine where the holes in their logic might be. This
is what we must bring into the classroom, the critical engagement of
these movements (more on this below). Our critical engagement and
evaluation can then lead us in one of two directions - either away from
or towards support and participation.
Support/Participation
The direct question on how to address these issues within our
academic community will be addressed below, but before we do that we
must look at what to do if we decided that we want to participate in these
Activism,” Journal of Diversity in Higher Education 10, no. 4 (2017): 400-415.
20
Theodore Schleifer and Allie Malloy, “Black Lives Matter activists join Obama
at forum on policing,” CNN Politics, last modified July 14, 2016, accessed May 26,
2018, https://www.cnn.com/2016/07/13/politics/obama-black-lives-matter-meeting/
index.html.
21
Vella, Learning to Listen, Learning to Teach, 4.
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movements ourselves.22 This requires three key steps, but before dealing
with those we must submit what we know about these movements
to scripture and to God in prayer. Only in this way can we begin to
participate confidently.
Once we have questioned scripture and God and deduced that
we should participate in a social justice movement, our first key step
into the movement is to listen. This is not just hearing the words spoken,
but actively listening by which we seek to hear stories, ask clarifying
questions, and gain an understanding from those already in the
movement - of their passion, reason for participating, and vision for the
future. It is in this active listening that we begin to be exposed to the full
extent of the injustice and can begin to seek ways to serve the movement.
This brings up the second step, in serving the movement we
must seek not to be the leaders. The leadership of these movements must
come from those that have been most affected by the injustice. These
are the people with the deepest scars from the injustice and they must
both be heard and be the ones to chart new ways forward. Thus, we must
move into the background of service in non-leadership roles, supporting
the vision and methods of those in leadership – with a critical eye as one
of our acts of service. In service to the movement we might be asked to
lead, but we must seek to only lead as part of a team, and do this only at
the request of those above us in leadership.
In this type of service, we come to our final step of participation,
which is to submit our resources to the movement. Serving in the manner
that Christ served, acting as the good steward God commands us to be
in Genesis 1, requires that we enter these movements open-handedly
with our resources to be utilized by the movement. Most prominent for
white men in America is the resource of power that the system affords
us; so we must seek ways to submit the cultural power we have for use
by the movement.
Having seen how we can engage with these popular social justice
movements in our own lives, we must now venture into how we engage
It is important to note, that we can support these movements without
participating in them. This support may be as simple as giving space for them to be heard
and making sure they have equal representation within our academic communities.
This level of support is helpful, but it is not to the fullness of participation.
22
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them in our classrooms and campuses, particularly for those, like me,
that may represent the system of oppression itself.
# In the Classroom and On Campus
So far we have seen the rise of the hashtag as an important
component to popular social justice movements; coupled with the
increased amount of social media usage among Millennials and now
Gen Z, this importance will only grow. As well, we have looked at how
white men can engage with these movements. Now it is important
to turn our attention to how that engagement works out within our
classrooms and campuses. As scholars, teachers, and leaders in our
academic communities, it is essential that we not ignore the issues that
are brought up by these movements, rather we must engage them in
our communities in constructive and meaningful ways. This does not
mean that we will agree with or support all of these movements, but we
must help our students unpack how to critically engage and interact with
these movements both as scholars and as followers of Christ. In this we
are facilitating a process by which our students can begin to identify and
understand “the constructed character of the world as well as begin to
take responsibility for their own contributions to its constructedness.”23
(Kirkpatrick 2016, 175) This is what engaging these movements in the
classroom seeks to do, and to do this there are a few central elements - set
the parameters of ethical conversation, be the facilitator of the dialogue,
function as an opposing voice (or being the devil’s advocate), and finally
advocating or encouraging the movement itself.
Ethical Conversations
The first component to engagement in our classrooms is setting
the parameters in which the conversation will take place. First off this
requires a realization that we are a community before anything else.
“At its core, a community is the acknowledgement of our unavoidable
interrelatedness; it is the admission that we are dependent on each
other.”24 In this admission, we set the ground rules by which we are
23
Shane Kirkpatrick, “Teaching Students as Shapers of the Traditions that Shape
Them,” Teaching Theology & Religion 19, no. 2 (April 2016):175.
24
Kim S. Phipps, “Epilogue: Campus Climate and Christian Scholarship,” in
Scholarship & Christian Faith: Enlarging the Conversation, ed. Douglas Jacobsen and
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to interact as a community - with respect, focused on learning first,
accepting of differing points of view, dialoguing as a way to expressing
those views, and intentionally keeping our emotions in check.25 These
issues are emotional ones, but we must make sure that our contributions
to the conversation are thoughtful and logical, even when they started in
our emotional reaction to the topic.
An ethical conversation in the context of community will also
incorporate an ethos of intellectual hospitality. “Intellectual hospitality
involves care and concern for the person, and it also necessitates inviting
others into conversation, listening without prejudging, and affirming the
value of others and their perspectives even when legitimate disagreement
exists.”26 Treating our students this way and insisting that they treat
others this way will lead to a more inclusive conversation, which is the
role of any college classroom. “College or university campuses are places
where individuals learn how to hear the voices of others and to enter into
scholarly conversations about ideas, images, issues, and ideologies.”27
Having conversations about the movements that arise with a hashtag
is the exact type of conversations that need to be had in our classroom,
which leads us to our next point - be the facilitator of the conversation.
Be the Facilitator
As the teacher of these classrooms it is our job to be the facilitator
of conversation. Facilitators do not give their opinions on the topic, or
at least not until the end, but rather make sure that everyone is heard,
the rules of discussion are followed, and that the topic is looked at
from multiple angles. Keeping in mind that we are learning from the
students as they learn from us, and each other. “A redemptive teaching
relationship is bilateral. … The teacher has to learn from his student. …
Teachers and students are fellowmen (sic) who together are searching for
what is true, meaningful, and valid, and who give each other the chance
Ehonda Hosted Jacobsen (Oxford: Oxford University Press, 2004), 171.
25
These are emotional issues and emotions should be part of the discussion,
especially for those who are utilizing personal experience in the discussion. But we
must set the rules of respectfulness, and remember that we are all brothers and sisters
in Christ. Thus, we cannot let our emotions overrule this fact, and likewise we cannot
negate them in these important discussions.
26
Ibid, 174.
27
Ibid, 176-177.

153

to play each other’s roles.” Part of this facilitation may be laying out the
core arguments of the movement itself in a lecture style presentation,
but “learners learn when they are actively engaged,”29 so we must spend
adequate time engaging the classroom in discussion of these movements
and the issues that they bring up.
28

Being the facilitator requires that we hold the classroom to the
set of discussion rules established at the beginning, and with these topics
that can often elicit deep emotional reactions, it is necessary that we make
that our primary task. We also must make sure that we do not influence
the class one way or another with our own views, but rather allow space
for students to be heard and to evaluate each other’s contributions as
part of this learning community. As well, we must find ways to elicit
responses and avoid judgments on those responses, especially from the
two extremes in the classroom – the loudmouth and quiet mouse. In
doing this we refocus the class on the subject rather than the individuals.
“Modeled on the community of truth, this is a classroom in which teacher
and students alike are focused on a great thing, a classroom in which
the best features of teacher- and student-centered education are merged
and transcended by putting not teacher, not student, but subject at the
center of our attention.”30 In focusing on the subject and facilitating the
conversation, we must at times become the opposing voice.
Opposing Viewpoints
One of the key components to facilitating the discussions of
these movements is being the devil’s advocate, providing a countering
point of view on them. One online dictionary of idioms viewed this
as someone who tests an argument by opposing it, or intentionally
opposing an idea to elicit discussion.31 That is exactly the role a teacher as
facilitator must take, attempting to elicit conversation and testing points
of views by providing the opposing side. This is important, especially
Henri J. Nouwen, Creative Ministry (Garden City: Doubleday, 1978), 12-13/
Jane Vella, Taking Learning to Task: Creative Strategies for Teaching Adults (San
Francisco: Jossey-Bass, 2001), 3.
30
Parker J. Palmer, The Courage to Teach: Exploring the Inner Landscape of a
Teachers Life (San Francisco: Jossey-Bass, 2007), 119.
31
“Devil’s Advocate,” The Idioms, accessed May 26, 2018, https://www.theidioms.
com/devils-advocate/.
28
29
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for not influencing a classroom with our own opinions (how can they
know them if we constantly provide countering view points?), as well
as furthering discussion on the topics themselves. We can help make
certain that multiple sides of the issue are seen and evaluated by the class
over the course of the discussion. As well, in this we can teach the class
how to critically evaluate these movements on their own so that they
will know how to engage them once they have left the confines of our
classroom.
In doing this, we help the students learn the necessary skills to be
critically and constructively engaged with these movements. “Learning
requires both knowledge and the skills of thought.”32 It is in providing
countering viewpoints in discussion of these issues that these skills can
develop. Ultimately, “[T]he learned, ideally, have intimate acquaintance
with and love for a body of knowledge, coupled with the ability to think
about it, view and present it from different angles, ornament and develop
it, and in those and other ways return its embrace.”33 By playing this role
we are helping ourselves and our students gain a fuller understanding of
the issue and develop ways they can contribute to it as Christians and as
members of this society. Thus, we can move to our last point, being an
advocate both in the classroom and on campus.
Advocate/Encourage
Not all movements will garner our support or opposition. If we
are in opposition we must make sure that we stay academically sound and
relationally judicious with our opposition to a movement - grounding it
firmly in a life formed around scripture. But we must also accept that
others are reading and interpreting scripture differently from us, thus we
must evaluate their hermeneutic through the lenses of orthodoxy rather
than the lenses of our hermeneutic. When it comes to supporting these
movements, we take another approach, that of advocacy.

32
Paul J. Griffiths, “From Curiosity to Studiousness: Catechizing the Appetite for
Learning,” in Teaching and Christian Practices: Reshaping Faith & Learning, ed. David I.
Smith and James K.A. Smith (Grand Rapids: Wm. B. Eerdmans Publishing Co, 2011),
102.
33
Ibid.
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The authors of Advocating for Justice define advocacy
within the evangelical tradition: as intentional acts of witness by
the body of Christ that hold people and institutions accountable
for creating, implementing, and sustaining just and good
policies and practices geared toward the flourishing of society.
Transformational advocacy challenges injustice and obstacles to
human flourishing at whatever level it is practiced by humbly
engaging with people who can address the wrong, trusting God’s
Spirit to change all those involved as well as the institutions
themselves.34 (italics original)
With this definition, we must look at advocacy on our campuses
as ways to support and encourage students while also seeking changes
to the structures we have access to in our lives as professors. This
means engaging the leadership of the school, city, state, and nation with
the voice of the movement to consider changing the structure that is
causing the injustice. As well, we embark on advocacy for our students teaching them how to do the same and being their voice in the internal
conversations that happen among the faculty and staff of our schools.
By doing this we are firmly placing our resources and ourselves at the
disposal of these movements and supporting our students that are a part
of them in other ways. This might be the largest commitment we make
in relation to these movements, as advocacy leads to change, so we must
do it carefully and conscientiously.
In these engagements with hashtag social justice movements in
the classrooms and campuses we inhabit, we must remember that we do
this out of a desire for and a commitment to the leading and love of Jesus
Christ, in the power of the Holy Spirit, by the Word of the Father.
Conclusion
We have now seen that the rise of the hashtag is an important
element to social media, leading to the beginning and growth of social
justice movements in their popular forms today. They can trend and
subside, with no real pathway forward, or they can grow into full34
Stephen Offutt, et al., Advocating for Justice: An Evangelical Vision for
Transforming Systems and Structures (Grand Rapids: Baker Academic, 2016), 11-12.
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fledged movements that bring about change and expose our society to
social ills that need to be addressed. As someone who sits on top of the
social hierarchy, as a white, Anglo-Saxon male I have deep investments
in the structures that have provided me this position, but as a Protestant
Christian I have an even deeper calling to seek justice within my society.
As such, it is my job as a child of God to seek out these movements,
and support them as I see God supporting them. As an academic it is
my job to critically evaluate them and teach my students how to do the
same. Thus, as a male WASP academic I cannot ignore these movements
or treat them with apathy. The only option available to me is to learn
about them, critique them, discuss them, and ultimately support and
advocate for those that I feel led to by the Holy Spirit. In doing this I
must remember that my age, ethnicity, and gender puts me in a unique
position because I may represent the oppressors in this structure, but
I must make sure that my actions and dialogue prove that I represent
Christ first and foremost. This then gives me the ground to fulfill Micah’s
call by seeking justice, loving mercy, and walking humbly with my God.
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Institutional Memory and Ancestry.com:
Retrieving “Lost” Mission History through
Government and Family Documents
Available on the Web
Dr. Mary Cloutier
Introduction
In the almost two thousand years since Christ’s Great Commission
(Matthew 28:18-20), his followers have been carrying the Gospel of
Salvation to the ends of the earth. Jesus indicated, in Matthew 24:14, that
this will continue until His return. The vast majority of Christ’s gospel
bearers are unknown to us, with the exception of a very few names. It
is our generation, the early 21st century church, who can now (through
the internet) access archives and historical details previously unavailable
or unknown to us. In this presentation, I’d like to share how we are
currently researching Moody Bible Institute’s historic role in missions
through its diverse missionary graduates.
Dr. Carter G. Woodson, who inaugurated Black History Month
(US), noted that “Those who have no record of what their forebears
have accomplished lose the inspiration which comes from the teaching of
biography and history.”
1

As a missionary professor at the Bethel Bible Institute in Libreville,
Gabon, I spent much time researching the earliest foreign missionaries
1
Dr. Carter G. Woodson African American Museum Website. http://www.
woodsonmuseum.org/about-us (accessed 16 Jan 2018).
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who served in Western and Equatorial Africa. The experience opened
my eyes to a very different mission history than what I or my African
students imagined. Probably the greatest discovery was the presence of
African American and other non-white teachers and evangelists who
contributed to the earliest church and mission in West Africa. Reviving
this forgotten mission history helped me to teach the Gabonese about
their own Christian roots just as they were beginning to train and send
their first missionaries outside of Gabon.
More recently, I completed a PhD in Intercultural Studies at
Trinity Evangelical Divinity School, and wrote my dissertation on these
unknown African American and West African teachers and preachers
who had served in Gabon.
For the past three years, I have been teaching Intercultural
Studies at Moody Bible Institute, in downtown Chicago, Illinois. The
Institute prominently displays a series of missionary rosters, each
representing regions of the world where MBI grads have served in
overseas ministries since 1889. Recently, student and staff volunteers
created a comprehensive database listing the names, graduation dates,
mission organizations, sailing dates and other information on these
hundreds of missionaries.
Moody Bible Institute was founded in 1886, by both Emma
Dryer and D. L. Moody, to train young men and women for ministry
in all nations. Early students often came for just a few Bible courses,
adding this biblical training to their professional degrees in medicine,
education, or other fields. Early student registration files offer a treasure
trove of information on their date and place of birth, prior education,
church affiliation and ministry experience, ministry goals, courses taken,
dates of entry and departure, and periodic updates on their ministry
activities after their graduation.
These institutional archives can give the basic information
needed to begin in-depth research using web-based resources found in
Ancestry.com, Google Books and Newspapers.com.

Ancestry.com
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In genealogical research, one generally begins with a specific
person, adding estimated or known birthdates, death dates and other
facts. From there, the researcher can build a family tree, adding names,
places and relationships into the constellation. Eventually, however, one
may seek to understand the “big picture” of what was happening around
them—historical facts, community relationships, and other background
details.2
For missionaries, particularly those who served in the late 19th to
early 20th centuries, one can find government-issued documents, such
as passports and embassy forms. These offer the person’s given name,
birthdate and place, father’s name, spouse and children (if any), written
descriptions of their appearance or a photograph, and other pertinent
details. Currently, one may access passports up through 1925. These
are readily available on Ancestry.com (with membership!). Researching
government documents such as birth certificates, marriage certificates
and census reports helps to verify birthdates, family members’ names,
pertinent dates and events, and their location. Genealogical websites
usually allow researchers to contact one another, share information,
photos and archives, or to post queries.
Ancestry.com research can be very helpful in putting together the
biographical details of an unknown missionary, or to verify and refine
information on those whose stories have already been published. It can
also be the public forum where researchers can contact one another
regarding mutual interests and searches. Much of my research on
unknown or forgotten missionaries was enriched by the contributions
of private family documents and photos, shared with me by family
members who were delighted to learn that others were interested in their
family member/missionary.
Google Books
Along with genealogical research, one can access mission and
other published archives from Google Books, including primary sources.
2
Duff, Wendy M. and Catherine A. Johnson. “Where is the List with All the
Names? Information-Seeking Behavior of Genealogists” The American Archivist 66
(Spring/Summer 2003): 83.
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Results vary, of course, but many colleges and seminaries published
mini-biographies on their missionary alumni. Community newspapers,
church and mission journals and other published sources also provided
up-to-date information on these persons. Google Books also reveals
any current books or published materials, which contain information
on these missionaries and their work. Much of what I learned about
Lulu Frey, for example, came from contemporary Korean writers who
highlighted her important contributions to women’s education in 20th
century Korea.
Newspapers.com
After doing thorough research in institutional and genealogical
archives, one can use that known information to seek newspaper
articles, obituaries, and sometimes photos. This particular website offers
community-based information, with specific dates, time-frames and
other rich details.
My research on Moody missionaries also revealed the presence
of missionaries of color, as well as international students who were
preparing to do ministry in their countries of origin. Many of the earliest
missionaries were immigrants to America, or children of immigrants.
Their choice to give up the “American Dream” (and, likely go against
the hopes and expectations of their parents), to serve in a distant land,
is astonishing. Many of these details are only evident with in-depth
research into genealogical, public, and institutional archives.
Of course, compiling a richer mission history is not our only
goal. We must share these stories within our institutions and to a wider
audience. Research scientist, Charlotte Linde, notes the importance
of narrative in institutional memory. As we become members of an
institution, we learn to tell its stories, and we learn to tell our own stories
within the group; we learn what is valued in the institution and we take
on the values of that institution as our own (Linde 2001: 5). Institutions
should collect, preserve, edit and find occasions to tell its stories (Linde
2001:13).
Moody Bible Institute has always had a student body comprised
of many “nations, tongues and tribes” though this is not commonly
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known, even among our current students. Throughout the academic
year, the students and faculty recognize and celebrate various ethnic
heritages, such as Black History Month. Recently, we have begun to
incorporate the stories of Moody alumni who represent this rich ethnic
and international heritage, and recognize their contributions to world
missions. Here are three persons we celebrated during Black History
Month this past February:
Joseph E. Phipps (MBI 1894) was born on the island of St. Kitts,
and was traveling the US as a circus performer, demonstrating African
dances he learned from his parents and grandparents. Phipps, disheveled
and drunken, stumbled into a rescue mission in Scranton, PA, and
was converted to Christianity. He soon joined a Presbyterian church,
who discipled him and eventually recommended him to Moody Bible
Institute. Phipps eventually served in the Belgian Congo. Returning to
America after a decade of service, Phipps married and served in pastoral
ministry in New York City until his death.
Ruth E. Occomy (MBI 1916) Ruth attended Moody for
fifteen months, and then went on for nurses training. She served as a
community nurse in both rural and urban US settings, networking with
churches and overseeing community health efforts. In time, she became
nationally known for her work. In the late 1920s, Ruth joined several
African American medical missionaries who went to serve in Liberia.
There, she replicated her community health and nursing profession,
training Liberian nurses. Eventually, Ruth’s health required her return
to America.
Adolphus Augustus Rochester (MBI 1917) was born on the
island of Jamaica, but emigrated in his teens to Costa Rica, to find both
work and an education. He served there as a nurse, and later came
to the US to study for ministry at the Stillman Institute, in Alabama.
Rochester eventually joined the Presbyterian mission in Congo, and
married another missionary there. After her death, Rochester returned
to Jamaica and the US, taking courses at Moody for several months.
He married a second time, and would serve two more decades before
retiring to Jamaica.
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Conclusion
In the cultivating and telling of our collective mission history, we
reinforce our biblical understanding of what God has done, according
to his Word, and his many and diverse workers who have done much
to bring in the harvest (Hebrews 12:1-3; 2 Timothy 2:2). The sharing of
these stories also stirs on the present and coming generations to continue
the work, until Christ returns (Matthew 24:14).
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ASSOCIATION OF PROFESSORS OF MISSION

First Fruits Report on APM Proceedings
6/1/2018
Robert Danielson, Ph.D.
In 2013, First Fruits Press at Asbury Theological Seminary
partnered with the APM to produce a digital and print version of the
association’s proceedings, with the digital version to be shared freely in
open access and the print copies to be purchased through an on demand
printer for the cost of paper and binding only. This project resulted in
the publication of the first volume, Social Engagement: The Challenge of
the Social in Missiological Education in October of 2013. Since then we
have produced three more books and are completing our fifth volume.
The crucial statistics for each of the four published volumes is presented
below.
2013 Social Engagement: The Challenge of the Social in Missiological
Education: http://place.asburyseminary.edu/academicbooks/3/
1,148 downloads of the entire volume in 25 countries
Top five countries: U.S., India, U.K., Kenya, Nigeria
2,062 downloads of individual articles from this volume
2014 Transforming Teaching for Mission: Educational Theory and Practice:
http://place.asburyseminary.edu/academicbooks/10/
696 downloads of the entire volume in 77 countries
Top five countries: U.S., U.K., Germany, India, Russian Fed.
3,930 downloads of individual articles from this volume
2015 What’s in a Name? Assessing Mission Studies Program Titles: http://
place.asburyseminary.edu/academicbooks/12/
149 downloads of the entire volume in 27 countries
Top five countries: U.S., U.K., Philippines, Australia, Canada
1,672 downloads of individual articles from this volume
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2016 Teaching Christian Mission in an Age of Global Christianity: http://
place.asburyseminary.edu/academicbooks/18/
79 downloads of the entire volume in 30 countries
Top five countries: U.S., U.K., India, Netherlands, Australia
440 downloads of individual articles from this volume
2017 Teaching Mission in the Complex Public Arena: Developing
Missiologically Informed Models of Engagement:
Forthcoming, currently in formatting and editing stages
In addition, we have been working on publishing the original
proceedings of the APM in two volumes. This has been quite a
procedure, since the original proceedings from 1956 to 1974 were typed
and mimeographed and sent out to members. This created problems
for cleaning and scanning and made for more complications in editing.
However, Past Proceedings of the Association of Professors of Mission:
Volume One 1956-1958 has now completed the editing process and will
hopefully be made available online this summer. Volume Two is still in
the editing phase, but is progressing. Volume One contains papers by;
Kenneth Cragg, R. Pierce Beaver, James A. Scherer, Donald McGavran,
and Crighton Lacy among other early missiologists. Much of the material
is of historical interest in the field of missiology, but much is also still
relevant today. This will be an exciting addition to APM’s published
works.
As long as I continue with First Fruits Press, I look forward
to helping the APM produce the Proceedings in such a way that we
encourage the growth and spread of missiology around the world
through thoughtful pedagogy and teaching methodology. I look forward
on working on the next volume for 2018 and trust this continues to be a
worthwhile effort for the APM.
While I was unable to attend the conference this year, please let
me know of any issues of concerns that I can help address on this project.
I will be happy to answer any and all questions.

ASSOCIATION OF PROFESSORS OF MISSION

Minutes of 2018 Meeting
1. The APM meeting was held at St. Mary’s College, South Bend,
IN. Linda Whitmer, APM President, 2:15 pm, June 15, 2018,
called the meeting to order.
2. Minutes for the 2017 meeting were submitted by David Fenrick,
Secretary-Treasurer, and approved.
3. The Secretary- Treasurer’s financial report was submitted and
approved.
4. The next APM Annual meeting will be held, June 13-14, 2019,
at Saint Mary’s College – University of Notre Dame, South
Bend Indiana.
5. Linda Whitmer presented a report from Robbie Danielson.
Frist Fruits Press at Asbury Theological Seminary will publish
the 2018 APM Annual Meeting papers from all plenary and
parallel sessions. In addition, all papers and reports from 19521974 APM annual meetings will be published and available
to access online free of charge. Robert Danielson and David
Fenrick have compiled and edited these papers into two
volumes.
6. Executive Committee Report:
•

Members of the Executive Committee and Advisory Board
met at Johnson University, Knoxville, TN, January 6-7,
2018.
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•

Sue Russell, First VP, presented a proposal to add additional
members to the Executive Committee. Two of the new
positions would serve 3-year terms and have specific
duties for both the planning of the annual meeting and
membership services. The out-going APM president
would serve a 1-year term. (See attached handout.) After
considerable discussion, the membership approved a
motion for the Executive Committee to refine the plan since
this will require a revision to the constitution. A formal
proposal will be presented to the APM membership at the
2019 Annual Meeting.

7. The report of the Nominating Committee regarding the election
of officers was submitted by Linda Whitmer and Sue Russell.
a.
b.
c.
d.
e.

A. Sue Russell, Asbury Theological Seminary, President
Margaret Guider, Boston College, First Vice President
Paul Lewis, Assemblies of God Theological Seminary,
Second Vice President.
David Fenrick, University of Northwestern, reelected
Secretary-Treasurer.
New Members of the APM Advisory Board were
introduced:
• Jody Fleming, Evangelical Seminary
• Sam Kim, Asbury Theological Seminary
Nominations closed, seconded. Slate of officers elected.

8. Other Business and Announcements:
a.
b.

An invitation was extended to the Midwest Mission
Studies Fellowship Meeting.
An invitation was extended to the Eastern Fellowship of
Professors of Mission meeting in Maryknoll, NY.

9. Linda Whitmer thanked the Executive Committee and Advisory
Board, as well as the presenters for their contribution to the
annual meeting. She also introduced the new APM President,
Sue Russell.
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10. Sue Russell thanked out-going President, Linda Whitmer. She
presented the theme for the 2019 Annual Meeting: Reimagining
Mission: Looking Back, Moving Forward – Teaching Mission in a
Changing World.
11. Sue Russell closed the meeting with prayer at 3:05 pm.
Respectfully Submitted,
David E. Fenrick
Secretary-Treasurer
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Secretary-Treasurer’s Report – 2018
Credit

Debit

Opening Balance: June 9, 2017

Balance
3,569.87

Receipts
Transfer from ASM
(Less Conference Expenses)
Membership Dues

3,675.00
25.00

Expenses
APM 2016 Meeting Honorarium
& Expenses
Mission Studies Renewal

2699.93
346.00

Total

3,700.00

3045.93

4,223.94

Balance at Wells Fargo Bank, Minneapolis, MN, as of June 14, 2018:
$4,223.94
Respectfully Submitted,
David E. Fenrick
Secretary-Treasurer
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Conference Program
2018 Annual Meeting – St. Mary’s College – University of Notre
Dame, South Bend, IN

"TEACHING MISSION IN A TECHNOLOGICAL WORLD"
Linda F. Whitmer, President

Thursday, June 14
2:00 p.m.

Meeting of APM Advisory Board and Executive
Committee

2:00-3:00, 4:00-5:00

Registration

5:00 – 6:00

Dinner

7:00

Welcome and Introduction

7:15

Worship

7:45

Plenary Address – Terri Elton, Ph.D., Associate
Professor of Leadership at Luther Seminary, St.
Paul, MN. President of the Academy of Religious
Leadership.
“Can Missiology be a Guide for Navigating the Digital
Revolution?”
Discussion

9:00

Announcements, APM Informal Gathering

177

178 | Conference Program

Friday, June 15
7:00 – 8:00 a.m.

Breakfast

8:00 – 10:00

Registration and check-in available

8:30

Worship

8:45 – 9:40

Parallel Paper Sessions - see schedule

9:40 – 10:00

Break

10:00 – 10:55

Parallel Paper Sessions - see schedule

11:15

Plenary Address – Paul Pennington, Ph.D., Provost,
William Carey International University
“Barriers to Jesus in our Technological World”
Discussion

Noon – 1:00 p.m. Lunch
1:15 – 2:05

Making Good Great Practically: Tech Workshop
A. Sue Russell – Good Powerpoints
Moon – Digibooks
Craig Hendrickson – Poll Everywhere

2:15 – 3:00

APM business meeting
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Parallel Paper Sessions Schedule
Friday, June 15, 2018 8:45 – 10:55 a.m.
Papers are available for Review: https://drive.google.com/drive/
folders/1lmp9cQLKirJghk0yHMglCd_E1SZEvpf6?usp=sharing
TRACK 1:
DIALOGUE on TECHNOLOGY, MISSION, and GLOBAL
PARTNERSHIPS
8:45-9:10
9:15-9:40
How Mission Can The Written Text,
an Equivocal
Change Due to
Innovations in
Technological
Technology: Case
Tool in Malawi,
Studies in the Use
Africa –
of Online Videos –
Tyler A. Holm
Michael Rossman,
SJ

10:00-10:25
Technology
and Global
Partnerships –
Sue Russell

10:30-10:55
Looking to
the Past for
Inspiration
for the Future:
Victorian Mission
and Technology
–Tom Russell

TRACK 2:
DIALOGUE on EDUCATING the NEXT GENERATION of
MISSIOLOGISTS and RESOURCES for MISSIOLOGICAL RESEARCH
8:45-9:10
9:15-9:40
10:00-10:25
10:30-10:55
Electronic
Educating
Technology in
Stewards of the
Discipline: The
Resources
the Developing
Women
for Mission
World Enables Long-term Impact
Missiologists for
Missiological
of Missionsrelated Educators from
the Future of the
the African
Education –
Doctoral
Global Church –
Programs –
Leadership
Leanne
Lynn Shmidt
Dzubinski and
Kenneth
Study–
Robert J. Priest
Jamie N. Sanchez
Nehrbass
and Mary Kleine
Yehling
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TRACK 3:
DIALOGUE on PEDAGOGY in the TEACHING of MISSION and
INTERCULTURAL STUDIES
8:45-9:10
9:15-9:40
10:00-10:25
10:30-10:55
Teaching Power
Gamification
Online and in
Facilitating
in Missiological
the Field? How to
Reflections on
Encounter
Education –
Online: A Test
Visit a Buddhist
the Impact of
Case in the
Jay Moon
Temple –
Whiteness on the
Possibilities &
Darrell Jackson
Experience of
Limitations
Vocation in an
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The Association of Professors of Mission (APM) was formed in 1952
at Louisville, Kentucky and was developed as an organization to focus
on the needs of people involved in the classroom teaching of mission
studies. However, the organization also challenged members to be
professionally involved in scholarly research and share this research
through regular meetings. In the 1960’s Roman Catholic scholars and
scholars from conservative Evangelical schools joined the Conciliar
Protestants who initially founded the organization.
With the discussion to broaden membership to include other scholars
from areas like anthropology, sociology, and linguistics who were
actively engaged in mission beyond the teaching profession, the decision
was made to found the American Society of Missiology (ASM) in 1972.
Since the importance of working with mission educators was still
vital, the APM continued as a separate organization, but always met in
conjunction with the ASM at their annual meetings.
The APM continues as a professional society of those interested in the
teaching of mission from as wide an ecumenical spectrum as possible.
As an organization it works to help and support those who teach
mission, especially those who often lack a professional network to help
also helped establish the prominence and scholarly importance of the
academic discipline of missiology throughout theological education.

